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PREFACE 


The study of the text Shan-CfiUn-P’i-P'o-Sha I commenced in Feb, 1945 
and I completed my first reading of the same before April 1948, I could 
do the same with the help of several Chinese colleagues of mine at Cheena- 
bhavan, Shautirnkctan. Among those who helped me, 1 must prominently 
mention Vcn. Fa-fang, Ven. Fai-hui, Vcn. Fa-Chow ( now Shri Pa-Chow 
of the University of Ceylon, Peradeniya, Ceylon), Shri Shu-Hu (now in 
Pondicherry ) and Shri Chu — who all were then working as research-scholars 
at Chccna-bhavan. 

Soon after completing my stay at Shantiniketan, 1 got ill. The illness 
became more and more serious and I thought it was going to be fatal. I 
believed my days were numbered and so I thought: ‘Before I breathed my 
last, I should give to the world at least a brief outline of the results of my 
comparative study of this Chinese text with Samanta-pssfdikff. I typed a 
paper from what I considered to be my death-brd and sent it to the University 
of Ceylon Review, where it was published in A'pril 1949. 

I recovered from my illness and started again irty work in Fergusson 
College, Poona. On account of "pressure of work at the Fergusson college 
and at Poona University, I could not pursue my work on this Chinese text. 
After retiring from Fergusson College in 1954, 1 started my work on the same. 
But it was interrupted again. From 1957-60 I syias busy organising the 
Department ofBuddhist Studies in the University of Delhi. When I retired 
in July 1960 from Delhi University, I re-started my work on (he same. 

Originally T had the idea of giving only a detailed comparative study 
of tins Chinese text and the Pali Sam<mtc-pd ss dikd. Subsequently, at the 
suggestion of some friends, I decided to give a complete translation into 
English. I worked on the same until the first draft was completed in 1964. 
During the cmiv-c of this work I thought it would be better if I could secure the 
collaboration of some Buddhist Scholar from the Far-East. 1 got in touch 
with Prof. A. Hirakawa of the University of Tokyo, Japan. I had met 
him (1959) during my visit to Japan and had come to know of his work on 
Buddhist Vinaya. He readily agreed ( 1963 ). 

In the meanwhile, the University Grants Commission, New Delhi, made 
a special case in selecting me as one of the beneficiaries for their Research 
Grant for two years { 1965 and 1966 ). I also approached the Indian 
Council of Cultural Relations, New Delhi, for providing tfic necessary funds 
to enable Prof. 1 Hrakawa to stay in Poona and work with me for a few months. 
Prof. Hirakawa came for four months and we went over the whole draft of 
my English Tianslatlon ( 1966), making changes where necessary. Then 
came the prob’em of seeking the resources for the publication of this work. 


* 


xn 


SHAN-CHIEN-FI-P'O-SHA 


It was with the intercession of Prof. Hiiakawa himself that a Japaneese re- 
ligious organisation named the Order of Reiyukai Kyodan kindly agreed 
to supply the necessary funds— for which all our thanks are due — to enable 
the Bhandarkar Oriental Research Institute, Poona, to undo take this 
publication. Prof Hirakawa also agreed to supply the necessary Chinese 
types used in this volume and so it has become possible to publish this work 
In Poona. 

Particular mention must be made of Prof Shoku Watan-a.be and Shri 
Tsugunari Kubo who were instrumental in securing the donation for this 
work. The latter was also helpful in securing the Chinese type required 
for this work. My sincere thanks are due to both of them. ' 

I have to express my thanks to the authorities of the Bombay University 
Library, who made available to me the Taisho edition of the Chinese Triplfaka. 
So also thanks are due to the authorities of the libraries of Checna-bhavan, 
Shantinikctan, and of the Bhandarkar Oriental Research Institute, Poona, for 
lending me other editions — such as Sung and Shanghai editions — for reference. 
I am also obliged to Shri S. Kawasaki and to Miss Leela R. Arankale for 
preparing respectively the Index of Chinese words and the Consolidated 
Index. I cannot forget Prof V. V. Gokhale, my former colleague in Poona 
and Delhi, for his uniform courtesy in. giving me advice throughout the 
execution of this work. And last, but not the least, thanks arc due to Shri 
K.G. Sonar, the Manager of Loka-Saftgraha Works, for satisfactorily complet- 
ing the printing of this work, especially as it contains so many Chinese types 
which rendered the compositors 1 task not very easy. 

Date : 1st Sepr ember, 1970 

Svfidhygya, Poona 4. 
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Introduction 


Shan-Chien-P’i-P’o-Sha is mentioned under No, 1125 in Natqio't 
Catalogue which gives Sttdarianc-Vibhatf as the Sanskrit rendering of the 
title of the text. Hobogirin’s Catalogue also mentions this text as No, 1462 
in the Taisho edition, vol, 24 of the Chinese Tripifaka edited by Prof. J. 
Takakusu, Dr. Watanabe and others. Jt gives Satnonta-partdikS as the corres- 
ponding title. Prof. J. Takakusu has reviewd this text in the Journal of the 
Royal Asiatic Society, London, 1896, pp. 415-439, and has shown that this text 
is a Chinese version of the Pali Samanta-pfs&dikS , which is a commentary on 
Pali Vinaya. . The author of this Chinese version is one SaAghabhadim 
about whom little is known except that he came from a foreign country in 
the West. This text alone is put to his credit and is supposed to have been 
completed in 489 A. D. Some sources also mention that his collaborator was 
one Stnunerii named S^ng-yi and that he worked on this (ext in Kuang- 
chou ( Canton ) in the temple Chu-lin ( Vcjuvana }. 

This text is divided into 18 fascicles or books the limit of each fascicle 
being determined more by the size than by a logical division of the topical 
contents. Sometimes, this division assumes a height of absurdity as at the 
end of Book II ( p. 59 ). It is observed that the corresponding Pali sentence 
at the end of Book II is fantastically split up in two parts ( pp. 59-60). 
The sentence ii> Pali Satnante~pSsddikd ( i. 81 ) reads: ffondanaeane Anamatag- 
gtydui kathesi. Tin; Chinese Book II ends with Nandanavana and Book 
nr of the same commences with the rendering of the remaining pait of the 
Pali sentence. Also see our note 40 on p. 304 in a similar connection. 

For my hook I have used the block-print edition in bold characters 
of the Chinese text printed in the 12tli year of the Chinese Republic ( 1923 
A. D. ) at the temple of T’ien Ning ( Heavenly Peace ) at Chang-chou in 
the province of Kiang-su. References given in this translation are to the 
Book, folio and column of this edition. In the margin on each page of this 
volume, side by side with references to this edition, I have also given refer- 
ences to the corresponding portion in vol. XXIV of the Taisho. edition of 
the Chinese Tripddka ( page, section of each page and line ), which 
has now gained inicrnation.tl reputation, and which, consequently, is expect- 
ed to be available in all standard libraries of oriental learning. For the 
Pali text, I have given references to the edition of Samanta-pdsddikS published 
by the Pali Text Society, London, also of international fame, though now 
more scholarly edited copies are available. At the commencement of each 
book, references to portions covered in each book, arc given to Taisho ( T ) 
and Shanghai ( indicated by P*ing ) editions of the Chinese Tripjaka and for 
the Pali Text I have given references not only to the PTS edition but also 
to Sinhalese edition ( S ) of Simon Htwavitame Bequest and to the 
Devan&garT edition { N) of Nava NS lands MahSvihSra of NSlandS, Bihar, 
India. Foi the portion covered in the BSlijra-nidSna-vannanS (pp. 1-78), 
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I have also given references to pages and paragraphs of the Dcvauagaii 
edition ( K } of Dharmanand Kosambi. These references will facilitate 
the study of this text in countries where these editions are easily available. 


Allied literature on Vinaya in Chinese * 

Buddhist literature is very vast and is written mainly in Pali, Sanskrit, 
Tibetan and Chinese, Besides, the countries where Buddhism went have 
their Buddhist literature in their own languages. It is proposed here to 
confine ourselves to the related Vinaya literature in Chinese only. 

In the 4th century A* D., not much of Chinese literature on Vinaya 
had appeared* Only a few versions of the Prd limoksa^s dtra and one in- 
complete translation of 303 A. IX of the Vinay»*pitaka (Taisho* No* MG4) 
had appeared. 

In the 5th century A, D>, however, thcix appeared four transla- 
tions of Vinaya-pi(aka and they were soon followed by non-cation i cal 
commentaries or annotations of different schools of Buddhism, as given 
below :■ — 


School 


Text 


Commentary or Annotation 


SarvSs tivSda Dait i bh Jmi& ra 

£T* 1435; date 404-409) 


Dharmagupta 


Caiurv&tgika- Vinaya 
(T. 1428; date 410-412) 


% 

Mah&sarighika 

Mahllasaka 


KSiyapIya 


Sfimmitiya 


MaliSaitghika- Vinaya 
(T. 1425; date 416-18 
A. D.) 

Paficava rgika - Vinaya 
(T. 1421 ; date 422-23 
A. D.) 

C\f- t’o-ciai-thing 
(Prd timolisa-sutra) 

(T. 1460 : date 543 A. D.) 


Ups U-pOripfccfiS - SQlra 
(T. 1466; date not certain) 

Pali (Thera vfl da) 


( i ) SarvSstivJda- Vinaya- 
Vibha$3 

(T. 1440; dale 4 l1i 
century A. D.) 

(ii) Sarvdstivd da- Vinaya- 
mdirikS 

(T. 1441; date 435 A. D. 
P ’ i-ni- mou-louen ( Vinaya - 

mdirkd 

(T. 1463; date 5th 
century A. D.) 


Lu-crh-jhih-trh-ming-tiaa-Uoh 

(T. 1461 ; date 560 A. D.) 


Shan-chitti-p'i-p'osha 
(T. 1462; date 489 A. D.) 


* Sued on a note from Pro!', A. Hiralmwa 
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Upfli-paripTcekd -sQira closely resembles PrXtimokfa+sntra* Of the Com- 
mentaries or Annotations, the last two mentioned in the list above were 
wrongly supposed 1 by a Japanese Vlnaya-niaster Gydnen (1240-1321 A.D,) 
to belong to SarvSstivSda and Caturvargika Vinayas respectively. We 
have* however, followed the results of the latest 1 researches in this matter. 

■v 

In the 7tli century A, D- MQla*sarv5stiv5da-Vinaya (T. 1442-1459) was 
translated and its commentary MOla-SarvastvSda-sangraha ( T, 1458; date 
700 A. D, ) followed. 

To the problem of the relation between ' Shan-chien and the Vinaya 
of the Dharmagupta school, we shall revert later (L-LIII) when wc have 
taken a general survey of tlic contents and noted die different 
peculiarities of our text. 

This Chinese version covers all the main divisions of the Pali 
commentary— ( 1 ) Bahira-nidSna-vannanS (2) Sutta-vibhahga (exposi- 
tion of the rules of Patimokkha of monks and nuns ), { 3 ) Khandhakas 

containing the two divisions of ( a ) Mahavagga and ( b) Gullavagga; and 
finally, ( 4 ) Pari vara which forms the special feature of Fali-Vinaya. It will 
be seen that out or the 552 pages of the whole of this English translation 
V492 pages are utilized for the first two divisions. Of these 492 pages, only 
78 pages are used for the first division of the scmidiistoricai Introduction, 
the remaining 414 pages arc used for the exposition of Patimokkha Rules, 
This dearly shows iha: the author of the Chinese version gave mote import- 
ance lo the rules of moral and social behaviour of die monks and nuns and 
so naturally he devoted more pages to the precepts about various offences to 
which a Bhikkhu is prone- 

Various kinds of offences 

Let us look more closely into the nature of such offences. The various 
kinds of offences that arc mentioned in the Vinaya. are given below with 
their inlet pretations : ( i ) ParSjikS — There are four kinds of offences under 
this category and one who is guilty of tills offence is to he expelled from the 

). Gyciiicii, The Manual of the Doctrines of the Vinaya Sect! ( Ri»uk°yo, T. 2348, 
p+ IGa, lines 14—1 5 ). 

2. J, Przyliiiikt l bought that P'i-iti-nm-fMen belonged (0 the Haimvaia it hoot ( J, 
Pr/.ylmfci, Le t<muJr tk K5jagrha t Paris, 1926-28, pp. 169, 316 ). European scholars 
follow his lead. A. Bateau, La seetes bouddhjqucs dc petit vfhiculc, Saigon, 1955, p. 112; 
E. Frauwidfncr^ The Earliest Vinaya rind the beginnings of Buddhist Literature, Roma, 
I95 Gj ]>. 44; Jv Lam ^ir, Hiifoin: de bouddhisme indicn, Louvain, 1950, p. MO* Some 
Japanew jehoh^ :rfsci support him: Y* Kmmknra, r'i-ni-mou-loutn and Ha him vatu; 
(Nihon llukkyo d<*kuk;ii Nompo, No. 25, I960, p. UtifL); K, Tiukamoto, (Shukbbukkyo- 
kyodin-shi no Kcnkyu, Tokyo, 1966, p* 7). But other scholar* take that work to be an 
annotation of Caturvargikn*' Vinaya. K.. Sakaino, I ntrnduction to P'i-ni-mou -loncn and 
SarvisLivfidn-viiiay-ivibhSfft ( Kakuyaku-Iuaikyo RiUu-bu voL 15 Tokyo 1932, p. lit); 
R« Niihimoto, P'i-m-mou-ching ( Buislio Kaisetsu Day i ten, voL 9, p* M4, Tokyo, 
1935); Ch. Aknnunia T (Uukkyo-kyotcu-shiron, Nagoya, 1935, p. -428); Ft- Mizuno, £firiputrf* 
bhidhanna-tf stm ni (suite ( Knnakura Hakuiht Kokt fCincn Indqgnku-ISufckyogakii Ronshu, 
Kyoto, 1916, pp, 129-131 Prof. A Hirakawn also after a deep study of the problem lias 
come to the same couehniun ( Shoki Daijo-Bukkyo no Kcnkyu, Tokyo, I960, pp. 40 1 — 109 ). 
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Buddhist Safigha.y This offence involves, as it were, a defeat in the religious 
life, which means dis-association from other members of the Buddhist Saftgha. 
This is the only offence for which there is no atonement.^ ( ii ) SahghS- 
disesa — Next in the order of gravity arc the thirteen kinds of SanghSdisesa, 
an offence which has got to be referred to the Safigha for any disciplinary 
measure, like ParivSsa and MSnatta etc, that it may choose to inflict. The 
Pali comentaries explain this word as * Safigho ddimhi ca sese ca ’ : Sangha 
both at the beginning as well as at the end. The corresponding Sanskrit 
word is SafighSvafc^a and the Chinese term is just a transliteration of 
the same. See our note on tliis word on p. 356, where we have shown how 
the Chinese Translator is landed into a difficulty when he tries to explain ava 
as tdi, which evidently is absurd. 

(iii) Two Aniyatas — Two offences which are indeterminate ; that is, which 
may be classified under either the first or second culcgoiy mentioned above 
or under the category of PScittiya, as recommended by a reliable Upasika. 

(iv) Thirty Nissaggiya PSciuiyas— These are thirty kinds of offences 
which involve forfeiture of the thing unlawfully held, along with sonic 
atonement of the nature of confession with the expression of regre t. 

(v) Ninety-two PScittiyas are offences against the prescription, of the 
Buddha, or are offences of morally improper or socially indiscreet beha- 
viour. This also can be atoned for by confession with the expression of regret. 

(vi) Four PSfidesamyas are offences in connection with very improper 
and very indiscreet or unbecoming behaviour for which one has to make a 
confession that he has been guilty of a very condemnable act. 

{vii) Seventy-five Sekhiyas — These are rules of decorum or of decent 
' personal behaviour which every Bhikkhu must learn. And lastly, 

(viii) Adhikarana-Sarnathas — seven rules prescribed for settling matters 

of dispute. 

Thus we have in all 227 rules in Bhikkhu-vibhanga. Just as these rules 
arc prescribed for the Bhikkhus,so also rules are prescribed in the BhikkhunT- 
vibhafiga for. the BhikkhunTs. They are, according to the social conditions 
of the time when these rules were laid down, more stringent and more nume- 
rous than those for the Bhikkhus. They are 8 ParSjikSs, 17 Satighldisesas 
30 Nissaggiyas, 166 Picittiyas, 8 Pafidesaniyas, 75 Sekhiyas and 7 Adhi- 
karatja-samatha-dhammas — in all 311. The Chinese version mentions 
here only a few. In addition to these, Vlnaya books also use some addi- 
tional terms like Thullaccaya, Dukkata and DubbhSsita (.ill-spoken words ). 
Thullaccaya implies a serious lapse short of ParSjikS or SaftghSdisesa; 
Dukkata is simply a bad act leaning towards the offences. Vin. iv. 9 gives 
the following list of offences apparently in the descending order of gravity : 
PflrSjikS, SafighSdisesa, Thullaccaya, PacitUya, PatidesanTya, Dukkata 
and Dubbhdsita. 

Vinaya rules came into existence because of actions of body and tongue*. 

* Viiuytassa dm trUlJni — Kfjo etna tlrf u ( Snfi. vii. 138 L ). Sec our note 10 on p. 53$ 
which * hows that the Chinese text hat used a wrong homonym for the correct one, which 
has led to a misleading interpretation. 
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Our text also says ( p, 543 para, 30 ) that mind may also be associated with 
body or with tongue and so with permutation and combination, it mentions 
six causes for becoming guilty of offences. The mention of threefold 
actions at the end of sixth SahghSdisesa ( 381 ) is rather surprising. Sec 
our note 13 on that page ( 381 ). 

So at the end of several rules, wc note that as the origin of the offensive 
action arc mentioned body, tongue or their combination with each or with 
mind, or the combination of all the three ( 275, 346 ). But we will never 
find mind alone leading to an offensive action. For, according to Vinaya, 
a mere evil action of the mind is not subjected to any disciplinary measure 
( 276 ), though it may be considered as morally bad. 

As the PSrSjikS and Safigh£dise$a rules arc the gravest offences 
( dutthutiG £paUiyo) t wc find that there is always a tendency not to decide 
them lightly. The Vinaya-masLcr is always careful not to rush thought- 
lessly to any conclusion unfavourable lo a defaulter ( 176-177). Care is 
always taken by him to find the mental condition of the defaultei. 

The Vinaya -master must have these thtce qualifications : complete 
study of Vinaya, its perfect grasp and perfect memory of the succession of 
Vinaya teachers. Before he decides the case he has to take into considera- 
tion the six points mentioned on pp. 174—175 before he gives his definite 
and un-ambigious decision ( 176). He may take the decision after consult- 
ing the fourfold authorities of the original text (nrt/a)* or sources in confor- 
mity with the text ( sutt$nuloma ), the tradition among teachers { dcariya- 
tdda) and one’s own judgment ( aitano mali ) ( 171-172). He also notices 
that FarSjika-oftences Nos. 2 atid 3 of stealing and murder are more illusive 
than die other two offences of violation of rules of celibacy and of uttering 
boastful words about one’s superhuman powers, because the former have very 
minute ramifications which have got to be very carefully scrutinised ( 176). 

If an evil action has taken place unintentionally or unwittingly, or if 
an evil action is forced upon a person when he has no inclination or liking 
for it, or if it is done by a person who is mad, or whose mind is upset, or 
who is suffering from acute pain, or if it is done through bon a fide mistake 
or mis-unders tan ding, then the defaulter is not guilty. So also the first 
offender is not, guilty, as the rule is prescribed only after the commission 
of an offence by the defaulter. Thus in most of the rules wc find that in 
such cases the defaulters are declared to be not guilty. At the same time, 
wc also find cases where ignorance of Law is no excuse ( no 
vitmkkha) as in the offence of keeping an extra garment for more than ten 
days (416), or in that of eating an immoderate measure of food (471). 

The offences arc also classified into two main groups ( 206 ) : — ( i ) In- 
herent offences, offences which are so by their inherent nature, offences which 
are recognised as such by the whole world ( loka-vejja ) ; and ( it ) offences which 
are de Jared to be such because of the prescription to that effect by the Buddha 
{ panvGUi-vajja ) (471 ). Offences like murder (326), theft, ( 275 ) viola- 
tion of celibacy by a Bhikkhu or Bhikkliunt ( 209), a deliberate lie (445) 
will be placed in the first group. Offences like receiving any eatable or 
ii 
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drink except water and tooth-sticks without being offered ( 476 ), or receiv- 
ing gold and silver ( 440 ) come under the second group. 

j Confession 

^ Confession seems to have played an important role in the moral 
rearmament of a Buddhist Bhikkhu. Onr text mentions (545) five 
offences ; Thullaccaya, PScittiya, Pjfidesanlya, Dukka^a and DubbhSsita, 
that are to be owned. Confession and consequent expression of regret 
is necessary for the rehabilitation of a defaulter. 

This confession is also found in the religious life of the Assyr e-Baby- 
lonians, the ancient Egyptians, the Vedic people, the Hebrews and Chri- 
stians. In die Cuneiform Inscriptions of Western Asia, we have a confession 
of sinners to their gods and goddesses, without an inter mediary like a priest, 
of having done something displeasing to them. In the ancient Egyptian 
literature like the Book of the Dead, we have a curious conception of what 
may be called a negative confession, without any direct acknowledgment 
of having done something wrong. A defaulter among them would 
negatively say : ‘I - have done no violence to a child or to a woman ; 

I have committed no theft, nor have I attacked any man’ etc. 

In the Vedic literature, 7 'aittiriya BrS hmapa (I. 6. 5. 2) refers to a 
confession of a sin, which makes one pure. $at. Br'ifi. (II. 5. 2. 20) 
says that sin when confessed becomes less and it becomes truth. A Vedic 
student guilty of violating the strict life of celibacy had to admit his 
guilt at seven houses while begging his food ( Gaut . Dharma, 23. 18; also ef. 
Matut. XI. 122}. 

Among the Hebrews, a defaulter who confesses his sins is considered 
to be a wise man, while he who does not do so is a fool. A Hebrew 
sinner confesses to his god Jehowah (Yahweh) the sins which he has com- 
mitted. This confession is of course silent, inaudible. If one has done 
a sin against any individual, he has to seek his forgiveness, ( as in the 
PavSrana ceremony of the Buddhists ) which he is expected to grant. If 
he does not accept the confession even when he is solicited three times, 
he is deemed to be crud, except in the case of a slander, which he is 
not bound to forgive. 

Confession of sins has also played a prominent role in early and 
mediaeval Christianity. Mark the following Biblical quotations which refer 
to confession and repentance : “If we confess our sins, He is faithful and 
just to forgive us our sins and cleanse us from all unrighteousness” (Epistle 
of John I. 9); “Repent, for the kingdom of heaven is at hand” (Matthew, 
4.17); <f Repentance and remission of sins should be preached in His 
name among all nations” (Luke 24,47). 

Among the Roman Catholics, confession is considered to be a divine 
institution. In the earliest time, even in the Roman Catholic Church, 
there were some sins like murder, idolatry, fornication, which were be- 
yond redemption like the four PSrSjikas of the Buddhists. But 
in later times a lenient attitude was taken. In earlier times, public 
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confession was necessary before readmission of a sinner to his ibid; .but 
in later times this was modified and individual confession to an autho- 
rised person was permitted. Like the PSrivSsika of the Buddhists, the 
sinners were allowed a separate place, and like the Buddhist defaulter 
undergoing the penance of MSnatta when he has to adopt an attitude 
of humility and has to cut himself off from all society with no person to 
speak to, the sinners were debarred from communion. They .had to under- 
go penances like offering prayers, wearing sack-cloth, eating plain and 
simple food, or observing fasts etc. They believed that confession of. sin* 
is vomit ting sins. In earlier times, penance was observed only once in a life- 
time, preceded by a confession. But in later times, confession .from time- 
to-time became a feature of a devout life. If confession is not made soon 
after its commission, it should 3>c done at least once a year, at the time of 
the Easter. 

In the Anglican Church, the auricular confession is not prescribed, but 
they advise it to satisfy one's conscience, especially in sickness when one 
feels the biting of conscience, 

Islam also rc-cognircs rcpcntcncc in those who do evil in ignorance 
and repcntcncc in his Servants as can be seen from the following 
quotations from Quran : { i ) “ If any of you do evil in ignorance 
and thereafter repented and amended (his conduct), lo ! He is forgiving. 
Most merciful." (Sura vi. 54): (ii) “He is the one tfyat accepts repcntcncc 
from his Servants and forgives sins; and he knows all that ye do (SQra xiii, 
25}." Though no cofession is expressly mentioned here, it is, I believe, 
implied in them. " - - 

Thus it will be seen that, as in Buddhism, in several other religions 
confession has a place in the moral re-hab dilation. The guilty person feels 
relieved of the heavy burden on his mind and with religious zeal he resolves 
not to commit that offence again. He is further encouraged to fulfill his 
mormal duties with added vigour. Buddhism prescribed no other penance 
than the penance of Parivasa and Manatta prestribed by the Safigha in 
the case of Sahghadiscsa offence and in other cases, to express regret and 
declare one’s resolve not to commit the offence again(410, 41 1), accompani- 
ed by the forfeit urc of an extra garment or bowl, if any. 

Contents of the text 

After having had a glimpse of the various kinds of offence s let us now 
<ry to understand the nature of the contents of the volume as a whole. 

1 . Bahira-nidana-va^nanft 

Bihira-nidana, the External Introduction, is so called because (he 
author of iltc original .$ 'ammte-pSsSdika thinks that this Introduction to his 
commentary is something which is external to the original Tipitaka. The 
Tipi taka itself has an Introduction which forms a part of it and to 
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it may be considered as internal. As against that, this Introduction will 
necessarily be external. 

After paying obeisance to the Buddha, Dh amnia and Saflgha, the autlior 
of Smp. tells us that he would begin the explanation of Vinaya which would 
ultimately lead to the elimination of sufferings in this world. 

Then we have the story df the Vinaya being recited by b pali at the 
First Council of Rajagaha which was held immediately after the death of 
the Buddha, under the patronage of King Ajaiasattu, at the Salta pa nniguhS 
( the cave of Seven-leaf Bushes )on the slopes of the ‘mountain Vebhira 
near Rajagaha (5-6), This Council was presided over by Maha-Kassapa. 
Upali recited the Vinaya -pi taka, while Ananda, who just before the meeting 
of the Council had attained Arhatship, recited the Dhamma-pitaka. Appar- 
ently, this Dhamma-pitaka is supposed to cover the Sutta-pitaka and 
Abhidhamma-pitaka. A detailed enumeration of the texts belonging to 
these Pitakas is given. It is interesting to note that our text mentions that 
Khuddaka-nikaya contained only 14 books, the present Khuddaka-pStha 
being omitted. According to traditional belief, all these texts were 
recited at tliis Council, though it is difficult to swallow tliis tradition which 
includes Abhidhanuna-piiaka also in the Dhamma. Thus the First Council 
of 500 Bhikkhus came to an end with the recitation of the Sacred texts which 
apparently were redacted at this time ( 7-18 ). Then follows the account 
of the Second Council at VcsalT of seven hundred Bhikkhus presided over 
by Rcvata where the ten points raised by Vajji Bhikkhus were definitely 
decided against them. According to tradition, here also, die recitation of 
all the Sacred texts was done ( 18-20). This council took place hundred 
years after the First Council, under the patronage of Kalasoka and 
marked a clear cleavage in the unity of the Buddhist Sangha. 

Then follows the account of the great King Asoka under whose royal 
patronage, the Buddha-Dhamma flourished. The elders at the Second 
Council foresaw a further danger to Dhamma, one hundred and eighteen 
years afterwards (21). They left die matter to two Bhikkhus, Siggava and 
Candavajjl, to train up one Tissa who was then in Brahma-loka and who 
would later be born as a young son of a Brahmana who, diey thought, 
would be able to sustain die cause of Dhamma. He later came to be known 
as Moggaliputta Tissa who presided over the Third Council under the 
patronage of King Asoka. He sent religious missions to outside-countries 
as well as to some parts of India, far away from Patalipuua. These missions 
were sent to the country of Yavanas, to Kashmira and Gandhara and jo the 
Himalayan regions in the nordi, to the Aparantaka, ( Western coast country 
adjoining the Arabian Sea ) to Mysoic and to Mabarastra in the south, to 
VanavasI in South-west, to Ceylon in the extreme south and to the south- 
eastern regions ( Stivanna-bhumi ) of Asia ; 43 ) . The text confines 
itself more to the missionary activities in Ceylon under the leadership of 
King Asoka's own son, Mahinda, later followed by his daughter Suhgha- 
mittS. Our text is further historically useful in as much as it tells us that 
23G years had elapsed between the death of die Buddha and Mahinda’s land- 
ing in Ceylon and gives lists of contemporary kings of India and Ceylon to- 
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gether with the years of their reigns, from the time of the death of the 
Buddha to the time of Asoka in India and King DevSnampiya-Tissa in Cey- 
lon ( 51 ). It also gives lists of Vinaya-Teachers who brought to Ceylon die 
Vinayapitaka tradition and who uninterruptedly continued it from teacher 
to teacher { 42-43 ) . A legendary account is given of a sapling of the Bodhi- 
tree that was taken from Pataliputta to Ceylon by SahghamittS, the sister 
of Mahinda. To add to the legends, wc arc also told of the visits of former 
Buddhas, like Kakusandha, Konagamana and Kassapa as well as nf Gotama 
Buddha tn Ceylon { 64-65, 75 }. Mahinda’s mission was successful and 
the Buddhist Dhamma got firmly established in Ceylon when a ficsh Council 
was held in Ceylon where Mahinda put questions about Vinaya and a 
Bhikkhu named Arit^ha, who was a nephew of king Devanam-piya-Tissa 
of Ceylon, answered them satisfactorily. 

Thus ends the External Introduction after which begins the real com- 
mentary on the Vinaya ( 70-79 ). 

2. Sutta-vlbhanga 
(a) Bhikkhu-vibhahga 

(«) PffrSjika s 
First Ptrltjihd 

At the beginning, wc arc given the Introductory story of Gotama 
Buddha’s visit to VcrafijS where he met a BrShmana, whom he refused to 
pay respects to, though the BrShmana expected that courtesy. The Buddha 
explains that he was the highest among all living-beings and as such he could 
not think of any one superior to him, whom he should pay respects to. He 
explains why he considers himself to be so by telling him of his attainments 
, in the different kinds of trances and the High Powers. The BrShmana 
was .very much impressed with his words. He accepted his discipleship 
and invited him to stay in VcranjS for the Retreat of the summer-rains 
(80-126). 

When the Buddha was slaying at Vcrafija it was found that there was 
scarcity of food on account of famine in that country. But the Buddha’s 
followers never thought of leaving that place and migrating to another 
where they would get plenty of food, Thus they exhibited that they did 
not care for food but were interested in the Dhamma for which they had 
become followers of the Buddha and not for getting material food ( 131 ). 

The number of followers of the Buddha was increasing and SSriputta, 
one of the foremost disciples of the Buddha, thought that it would be in 
the interest of the long continuance of the Dhamma, if the Buddha were to 
lay down some rules of guidance for the Bhikkhus. So he requested the 
Buddha to lay down some precepts. The Buddha refused to lay down any 
as long as there was no occasion for the same ( 139). When die Retreat 
was over, Gotama took leave of the BrShmapa of Vcrafija arid went to 
Ves&li ( 148), 
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Now follows the story of Sudiima, a scion of Kalandaka, who went on 
business to VesSlT and listened to the preaching of the Buddha. He was 
so much impressed that he left the householder’s life and became a Bhikkhu. 
Sometime later he went back to his house on a visit, when his parents tried 
to persuade him to return to worldly life which he refused ( 136). Then 
they said that he may at least leave behind the seed which will citable the 
family to continue its line un-interrupted. He succumbed to their impor- 
tunities and had a sexual intercourse with his former wife ( 158 ). — We are 
told here, by the way, how in seven ways conception is established, which 
does not appear to have any scientific basis — The Buddha came to know tlus and 
he condemned Sudinna for the same. Now, he thought, was the right time 
for him to lay down precepts for the guidance of Bhikkhus. He laid down 
the first precept of ParajikS about expelling, from the community 
of Bhikkhus, one who indulges in sexual intercom sc, without revealing his 
inability to continue in the Buddhist Discipline and without formally revok- 
ing it ( 168, 171 ). 

There arc mentioned Four Great Authorities for vcrfication when some 
one claims that his view is based on what he has himself heard from the 
Buddha, or from the Sahgha, or from respectable authorities of some teachers 
or theras { 171-72 ). These four have been already mentioned above (XVI II. 

In the explanation of the first PSrajika precept, we are told that 
a Bhikkhu becomes guilty if he indulges in a sexual act with any of the twelve 
types or individuals and the act can take place in any of their thirty sex- 
ccntrcs ( 197-198). Further when a woman in all tire nine different states 
mentioned on p. 200 para- 42 is considered, these thirty sex-ccntres arc 
further expanded into 270 sex-centres (200). 

Among the statics there arc mentioned several cases where a Bhikkhu 
is forced to violate Itis vow of celibacy. And in all such cases, if the Bhikkhu 
finds no relish in any of the four stages of the act ( 199 ), then the Bhikkhu 
is. not guilty. 

Among the stories are mentioned all sorts of imaginable perverted 
types of sex -acts with human beings, or beings of lower creation such as a 
a shc-monkey, or cows, water-baffalocs, mules or horses,- etc. In all such 
cases, if the defaulters are not guilty of a Parajika offence, they become guilty 
of Thullaccaya or a Dukkata, depending.upon the gravity of their offence. 
We have also references to a change of sex* (211) where it is said that on 
account of some evil action, the male sex disappear and the female sex 
takes it place. On the contrary, on account of some good actions, the 
female sex disappears and gives place to the male sex. Male sex is consi- 
dered superior to the female sex (211 ). 

Among the cases of non-violence of the precept are mentioned one who 
hr unaware at the time of (lie performance of any unchaste action, and one 
who, even if one becomes aware, docs not find any relish in the act. In 
these cases there is no guilt. In litis category is included the case of Uppala- 

•Scc Prof. P> V, Baptu’j paper on * Cb rings of Sex in Buddhist Literature ' in the S. 
K. Belwalkar Felicitation volume, 1957. 
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varma RhikkhurJ whose chastity was violated by a rogue who previously 
lay concealed in her room under her cot when she entered her room from 
outside ( 210- 211 ). A mad man, or one who is deranged in his mind, 
or who suffers from acute pain on account of some disease, or the first offend- 
er before the precept was laid down, ort account of whom the precept is 
prescribed— all these arc not cansidcrcd guilty ( 205-206 }. 

Second Pfirfijikd 

The laying down of the second precept was due to a Bhikkhu named 
Dhanika* who took-away timber-material for building his own hut from the 
King’s store, without his permission. 

This Second ParajikS precept is with regard to taking away, without 
being given, a thing worth one pfldn, that is five m&sakas. A thing worth 
less than that docs not involve the offence of a Pirajikl, Later, in the 
last division of our book, we arc told that if it is a theft of four mSjakas, it 
involves the offence of Thullaccaya, and if it is a theft of three* orevenupto 
one mSsokdy it means the offence of Dukkata ( 546-47 para. 37 ( 12)}, 

In this connection we get an interesting information given by the 
original Pali Smp. that this fidd a or a quarter is said with refeience' to a 
KahSparta or K5r?5pana of ancient RSjagaha and not with reference to 
one of the time of King Rudra, which is called, the 1 Present 1 , This coin of 
Rudra, or Rudra-dflrrtakn as it was called, was a depreciated^ coin. Manusmjti 
( 8. 135. 36 ) refers to one coin also called Dharana which was worth sixteen 
mdyakas* Panin! also mentions (5. 1, 30) this depreciated coin as against 
one of ancient times, which was an equivalent of 20 md$akas (5, l* 32). 

Vaji rabuddhi-J' i kd, a sub-commentary on further mentions r that 

this Rudra-damaka was equal to one third in value of the bin* ICahdpa&a 
( Burm cd. of Chattha-Saftglyana 1 23* 34* )* Sdratladtpanl { Sinh-ed ,l( 493 ) ,- 
, and Vimaii-vmoimi also confirm the same. They ^ay that in countries 
where the old blue Kahapana is not current, an effe nee wi 11 be established only 
when the value of the thing stolen is equal to the fourth part of the old gold 
(coin) ( 143-44 ), ’ 

The text explains wlmt h meant by theft. It means ( i ) taking away 
a thing by force, (ii) carrying it away, ( iii ) lifting it up, ( iv ) taking a 
mis-step with it, (v) removing it away from its original place, and ( vi ) 
transferring it elsewhere, according to a previously determined plan (231- 
232 ), This problem of (heft is a very complex one and is very difficult to 
understand ( 232 )♦ It is very difficult to establish it as it has many subtle 

* Bui this is inconsistent with what we have on p + 2G9, where we arc tolrl that one 
become* guilty of Thullaccaya, t f the theft is of what is worth three miiakai. This ii also 
in conflict with the original Panv&ra ; Vin* v. 33) and Smfi* vii, 1305, which both say that 
there is the offence of ThuHacenyn if it is a theft of what is worth more than one mjsaka 
( but less than o*»e pi da i.c. five mtsaums ) and of DukkaU if it is a (heft of what is worth 
a mintka or less. Sec also LXt. ’ t 

-/ -r* 

J On (his interesting subject, see D, R. UhandarkaPs Cnrmichcl Lectures ( 1921 ) on 
Ancient Indian Numismatics* particularly, lectures III-V, pp, 7G- 123* Also see AUha- 
s&linl (Dev. ed ), Tut rod* p* xxiL * 
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ramifications. This text mentions twenty-five (5x5) modes of stealing 
(232-234). It may be interesting to note that it includes even evading 
Government toll-tax ( 232, 264-65 ), removing a tiling from its place in 
collaboration with others — one or many — and a quiet substitution oi another 
Bhikkhu’s allotment stick ( saldkti ) for one’s own, when it secures for him 
a better allotment of things distributed by the Safigha. 

If one, with the idea of stealing, removes a tiring belonging to others, 
whether by bright day or dark night, in their absence, then that person is 
called a Petty thief* But if one takes away a tiling belonging to others by 
exchanging it with one of his own intentionally painted to enhance its 
original value, then lie is called a Big thief, as he cheats others face to face 
{ 277 ), If one takes away by force a thing belonging to others with the 
result that the owner has lost all hope ( dhura-nikkhtpo ) of recovering it, 
then that also is included in theft, which essentially means taking away 
things which are not given. 

One cannot establish the charge of a theft unless the following condi- 
tions arc satisfied : (I) the thing removed musi belong to others and that 
there must be awareness that it does not belong to oneself; ( ii } there must 
be no awareness that it has been handed over as a trust; ( iii ) there must 
be no awareness that it has been handed over for temporary use; (iv) die 
thing must have sonic value; { v) there must be the thought of stealing in 
the mind of the defaulter; and ( vi ) that there must be actual removal of 
the thing from its place ( 272-74), It may be noted that these conditions 
mostly satisfy the principles of even modern jurisprudence. 

If all these conditions are not satisfied then one may be guilty of only 
a Dukkata or Thullaccaya. It is interesting to note that these pre-conditions 
for establishing a crime like Ureft had became a butt of ridicule among the 
opponents of Buddhism like Lhe Jains. This is noticeable even in a very late 
Tamil work, a Commentary by Samaya Divakara Vamana Muni on a Tamil 
poem 'Ncclakcsu The Jain exponent there is shown to argue : 14 You can 
take away somebody's property under the impression that it is your own; 
you can have sexual intercourse with some other woman under the impression 
that she is your own wife. On die same line, they argued that a stranger 
may even be murdered under the impression that he is an enemy.* 

The Vmaya-master, before he pronounces his judgement in eases of 
theft has also to bear in mind the following considerations ( 231-238 ) : — 

(i) The nature of the thing ( vaUhu ) stolen — If the owner of the 
thing had cast it away, as he had no longer any use of it and had no mental 
attachment for it, then the defaulter will not be guilty of Parajika. Only 
it may be returned to the owner if lie demands it, A story is given of a 
Blukkhu who with the idea of stealing, carries away a piece of cloth that had 
fallen down from the shoulder of another lihikkhu in the midst of a large 
crowd that had gathered, As the owner of that piece of cloth had lost all 

* See my paper i Vimaii^inodan* t a Viita/a Commetitaiy And Kut\daihnhitUhu t a Tamil 
fi&cm in the Journal qf Itirfttm History, vol. X.LY, p.art iii, No. 135, DKG. 1%7. Abu Sttfoi?** 
by Prof. A Caknwarty, Ininotluction pp. 21 M2. 
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hopes or recovering it, the Vinaya-mastcr decided that the defaulter- would 
not be guilty of PSrSjikS, though be would be guilty of a Dukkata offence, 
which can be atoned for by an expression of regret. The owner of the piece 
of cloth, further, at the request of the Vinaya-master, made a gift of the same 
to the defaulting Bhikkhu, as the forth er had already lost any hope of 
recovering it. 

( ii ) The time — One has to cansider the value of the thing at the time 
when it is stolen. 

( iii ) The place — One has also to consider the value in the region 
from where it is stolen. Another story is told of a Bhikkhu carrying away 
a coconut-shell with some designs carved on it and earlier deposited by 
another Bhikkhu -in a monastery. That coconut-shell was used as a goblet. 
The owner of the shell recognised it and charged the other with theft. 

jjWhen the matter came for decision and before the Vinaya-mastcr could 
pronounce any judgement, an Abhidhammika-mastcr, Godatta by name, 
pointed out that the shell had no value, as it was cast away in the island 
from where it was recovered and further that the hand-work that was done 
on it was worth no more than a mtisaka and so the defaulter cannot be 
guilty of any PSrSjikS offence. 

( iv ) The use to winch the tiling has been already put. A thing which 

has been put to use for some time will necessarily have less value than 
a brand new one. So this has got to be taken into consideration. And 
lastly , s, ‘ 

( v ) The valuation of the thing [ as related to a pH da ] when it is stolen. 

Having taken into consideration these five things, the Vinaya-mastcr 
will assess l]ic gravity or lightness of the offence with which the defaulter is 
charged. 

An illustration of legal intricacies, which goes to prove that Law is 
sometimes an "ass” is found in the quotation from “Questions on difficult 
Points f * (269) where we find that the teacher goes scot-free of the grave 
offence, while his pupils get involve!, because they become guilty of instruct- 
ing others to steal what amounts to five mHiakas, while .die teacher's instruc- 
tion to his three pupils is to steal one mHsaka each, that is, only three 
outsekas in "all. 

The text then goes on to mention (240-271 ) the location or the 
inherent nature of the things stolen. Thirty such things are described in 
detail. Among such things may be mentioned things buried in the earth, 
located an the earth such as implements like hoe, axe etc., or things deposited 
in a jar. or water, or things deposited in water through the fear of a king; or 
cots, dmhes hanging on stands, or living-beings like peacocks, bats, or bees, 
fish; four-footed animals like a bullock, pig, horse, ass, camel, elephant; 
snakes, centipedes and even a slave who in ancient days formed a part of one's 
property. 

An interesting case of stealing water from another's tank is mentioned. 
If there are two tanks of a man, one dry and another full of water, on each 
side of another man’s tank that also is full, and if he bores a hole lietween his 
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full 'tank and another man’s full tank, then water from his own tank flows 
into another man’s tank, which then over flow es with the result that his dry 
tank gets that over-flown water. The negihbour’s tank also may lose some 
water and it has got to be compensated for ( 257 ). 

If one takes away a slave or even instigates him to leave his master and 
run away into freedom, then he does become guilty. But if he takes away 
a person who is kept as a hostage by his parents who are dead, or who have 
gone away for work elsewhere, or a person who has contracted his debt, or 
a slave who lias no master, then he is not guilty (266 ). Evidently, the under- 
lying idea is tltai he is not dcpiiving any body of his property. 

Here we have also the explanation of Dukkata and Thullaceaya. 
Dukkata means some transgression which implies some downfall like an evil 
action done by a worldling. Thullaceaya means a grave transgression 
which is considered to be the gravest among all the offences that arc to* 
be confessed with regret in the presence of another who receives 
the confession ( 243 ) . With an expression * of regret, one gets absolved 
from that offence (244). 

Thae is no offence if one takes away a thing under the impression that 
it is his own, or tliat it has been entrusted to hin , or that he is borrowing it for 
temporal y use, or if it is a thing belonging to some spirit including the divine 
one, Sakka, or if it belongs to a lower creation like Garuda, or if it is taken by 
a wearer of rags thrown away, or if it is taken by a mad man and the like, or 
if he is the first offender ( 273-275). 

As we have already said above ( XVI-XVII ) that Vinaya does not recog- 
nise as an offence any action of the mind. It is stated here that a mere 
inclination of the mind to steal without any action of the body and tongue to 
execute what one has in mind does not involve any offence ( 276 ). 

If a Bhikkhu with a compassionate heart lets go a pig that is tied with 
a rope to a post and puts its price-equivalent tied to the rope, then there is 
no offence. 

Then follow several stories illustrating the offence or no offence on the 
part of. thd alleged defaulter. There is one interesting story of a Bhikkhu 
visiting a deserted monastery possessing trees laden with fruit. He should 
knock at the door or strike the palms of his hands three times before he takes 
the fruit on the trees for eating (277-78). The stories told here reveal the 
social life of the inmates of the monasteries which are richly endowed with 
farms, parka, tanks, fisheries, slaves, watchmen or care-takers — who may 
not have written agreements and still who become sharers in the produce of 
gardens — or tenants of farms, or temples with the images of the Buddha. 

Third PfrfjikS 

The Third Precept is about abstaining from ending one’s life, or 
commending it, or abetting it (285-835). At the beginning, the story of 
the foundation of VcsSIl is given. The Buddha had commended to the Bhik- 
khus the meditation on Impurities which created a sense of disgust in the 
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minds of the Bhikkhus. As a result of this they planned to murder each other 
or prevailed upon a sham -mendicant Miga-dandika ( or Miga-Iandika ) 
to murder them. When the Buddha who had gone into retirement came 
out and noticed the decrease in the number of the Bhikkhus, Ananda told 
him that it was probably due to the meditation on Impurities, which created 
into their minds a disgust for life and so he requested him to give the Bhikkhus 
another object of meditation. The Buddha prescribed the Anapana-samadhi 
( the meditation on breathing— in and breathing— out ) which has been comple- 
tely described on the lines of the Visuddhimagga { the Path of Purity ). Here 
it is clear that the Chinese translator also believed in the tradition* 1 that the 
authorship of both die texts, the Vijud dh i-rnagga and the SamcuUa-pd ssdikff, 
is common ( 312 ). 

While the Buddha now commended this new meditation on Anapana, 
he prescribed the Precept that any one who tries to make an end of the life 
of another, or commends it, or abets it, becomes guilty of a ParajikS 
offence ( 317-321 }. 

Now follows a detailed discussion on ending one’s Jifc by throwing one- 
self over a precipice, or using implements like a sword or a knife, or prescrib- 
ing poison, or abstaining from food, or sending a written document com- 
mending death, or digging a deep pit a fall in which would lead to death.' 

Death is induced by six methods: (i) by one’s ownc self, ( ii ) by 
instructing others, ( iii ) by hurling a weapon, ( iv ) by effecting it quietly, 
( v ) by a magic spell like that of a mantra of Atharvaveda i and finally, ( iv ) by 
some superhuman power of some yak/c ha or Garudn ( 320—321 }. 

Among stories illustrating the guilt or no guilt may be mentioned the 
story of cutting no rock or grass except for the erection of a stupa, the story of 
a Bhikkhu being guilty of. an abortion only when a woman effects it. 
according to the details of his instruction; if she departs from his 
instruction, he is not guilty (328); the ■ story of the death of an old 
Bhikkhu who fell down and died because he was being rushed down by 
his Bhikkhu-son to a place where the Sahgha was waiting for him ; the story 
of teciting a magic formula ( paritia ) and the story of cutting grass, or that 
of setting a counterfire under proper control to save the monastery from 
another fire that has already errupted. 

It is interesting to find that a Bhikkhu has been debarred from being a 
physician when it was found that the medicine which he gave to a woman to 
establish the foetus in Iter womb led to its death instead of helping it to be 
established ( 329 ). If he prescribes medicine, he is guiltty of a DukkaUi 
offence. But he has been allowed to prepare medicaments for his five co- 
sharers in religion, that is, a Bhikkhu, BhikkhnT, Sikkhamana, Samanerl, and 
Samanera. 

He is also permitted to arrange for medical provisions not oniy for his 
father, mother, spirtual teacher or his own attendant ( veyydvaccakara ) or 
Pandu-Palasa — who is awaiting his initiation for want of garments — but also 
for his immediate relations like the younger or elder brothers, or younger or 
elder sisters, or younger or elder sisters of his mother, or the younger or elder 

* I doubt ihc reliability of this tradition and hence I have refrained in this work from 
using the name of Buddhaghosa as the author of Snip* as nc now have it. 
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brothers of his father, or younger or cider brothers of his mother* (329)* IF a 
wounded soldier or even a thief who is ill visits his monastery, he has to pro- 
cure medicine for them. Though hr carmot directly prescribe any medicine, 
he is permitted to use a device that a particular medicine was given to a 
particular patient and he was then cured* If a relation of any other patient 
hears it and gives that medicine to his patient, then he may get cured. The 
wife of King Vasabha of Ceylon ( 127-177 A*D) got cured in this manner 
( 330-331 }.' 

Fourth Pifnfjfhf 

Then follows the Fourth Parajika precept of expelling those who 
arc guilty of vain boasts of having attained some religious distinction, or 
some super-human powers. The Buddha condemns the Bhikklius living oh the 
Vaggumuda river when he comes to know that they are living a life of luxury 
and of all comforts because they get all the material things from laymen when 
they commend to them their brother-Bhikklms as possessing some religious 
distinction or some superhuman powers ( ullari-maauua-dkamma ). He com- 
pares them to five Big Thieves. He called them so because they arc assum- 
ing some distinctions which they do not possess and thus they arc really steal- 
ing for thcmcsclves some qualities which belong to others, A Bhikkhu docs 
not observe rules of conduct and yet he gets rich gifts because he extols him- 
self or is commended by other Bhikldius. Thus he is the First big Thief. 
Another cvil*rumded Bhikkhu listens to the preaching of another good Bhikkhu. 
He remembers the same and reproduces it in soft, gentle words, while he 
preaches the Dliamma to others. Thus lie steals these sermons and so he is 
the Second big Thief The Third big Thief is he who condemns other good 
Bhikkhus who have reached higher stages on the Path culminating in Arhat- 
ship and praises himself The Fourth big Thief is he who gathers around 
himself many lay-men by stealthily making to them precious gifts. He who 
makes such gifts from the possessions of the Sangha, thinking that those 
things, as it were, belong to himself, is the Fifth big Thief 

So he lays down a precept that all such monks who make vain boasts 
ofhaving auaiued some special distinction or some super-human power deser- 
ve to be expelled, unless, they do so through misconceived over-confidence. 

Such boasts are considered to be deliberate falsehood which the Buddha 
has all along condemned. The author refers to three aspects of falsehood- 
( 345 ), of which the last aspect is one in which ( i ) one intends 4o tell a lie, 

( ii ) one opens his mouth and does tell a lie, and ( Hi } after having told a lie 
he knows that it is a he. This is real false-hood. One who is guilty of the 
same deserves to be expelled. If one intends to tell a lie, but actually when 
the mouth is opened, truth comes out, then he does not become guilty of the 
grave offence. So also one who says that he will attain some distinction like 
Samadhi, though lie intends to say that he is about to enter a trance is not 
gihliy of a grave offence. 

If there is no intention to utter vain boastful words, but, by mistake* 
or through over-confidence, one utters such words* then there is no offence. 
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So also a madman, the first offender and one who reveals to his companion 
in holy life the distinctions which he has truly attained — all these persons are 
not guilty. 

Stories illustrating whether one i; guilty or not are as usual given. 
Among them may be mentioned the story of one who retires to a forest think- 
ing that thereby he will gain the good opinion of people who will shower 
upon, him gifts. Such a Bhikkhu is guilty. But if he goes there with the 
good intention of attaining Arhatship and that he is determined not to leave 
the forest until he attains it, then there is no offence. 

If, without mentioning his own name, he simply says to a donor that the 
Bhikkhu who stays in the monastery of the donor has attained some distinct- 
ion, then he does not become guilty of a PSrajika offence. 

There is the story of Lakkhana and MahSmoggallana. Lakkhana notic- 
ed the latter smiling and asked the reason why he was smiling. The latter 
then told him that with his super-human vision he noticed several persons 
suffering on account of their evil actions in the past, or that he noticed King 
BimbisSra of Magadha country suffering a defeat at the hands of LicchavTs, 
or that he noticed a person suffering from hydrocele as a result of his evil 
. action in his past life when he as a judge took bribes from litigants (35). 
Similarly, Bhikkhu Sobhita also declared that lie could remember the past 
lives in the five hundred Kappas. When other Bhikkhus challenged these 
claims of MahSmoggallSna and Sobhita, the Buddha confirmed as true what 
they claimed and so they were not guilty. 

This section concludes with a miscellaneous note that there arc in all 24 
ParSjikas — 4 for the Bhikkhus, 4 not common with the Bhikkhus, for the 
Bhikkhunls, 11 for those who are declared as incapable of receiving renun- 
ciation {pabbajjs ), 1 for a Bhikkhunt who has a longing for housesholder’s 
clothes and 4 for those who are guilty of some sexual perversities ( 335-54). 
All these who are guilty of Parajikis are not fit to be associated with and so 
they are to be expelled. 


(it) Saft ghS dist $ as 

a Next comes the section of thirteen* SafighSdiscsa offences. The first is 
with regard to deliberate seminal discharge, second to fourth is with regard 
to indiscreet behaviour with women, fifth is with regard to acting as a go-bet- 
ween for a man or a woman, sixth and seventh deal with building a 
cottage or a monastery of certain specified measurements with a previous inti- 
mation of the same to Bhikkhus, the eighth and ninth deal with a false ac- 
cusation, through harted, of a Bhikkhu of a PSrSjika offence. The tenth and 
eleventh deal with the threefold expostulation of a Bhikkhu or his followers 
who are trying to break the unity of the SaAgha. The twelfth deals with 

* It may be noted in passing that the newly discovered Sanskrit text by the late ShrT 
RShula SSnkrtyiyana of the Vinaya~stiira. gives only 12 Saqghidiscsas. It combines the 6th 
7th rules of building a cottage and a mhtm into one. For the name of the chapters 
in this text, see my paper in the Proceedings of the XXVIth International Congress of 
Orientalists, New Delhi, voL III, part j, pp 342-344. 
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threefold expostulation of a Bhikkhu who makes himself impossible to be 
■ spoken to, by his habitual evil words, and the last, the thirteenth, deals with 
the threefold expostulation of a Bhikkhu for his evil behaviour with the lay- 
families who arc his followers. In all these cases, the Saftgha is the final 
authority to decide how these cacea are to be dealt with. We have a clear 
explanation of this offence ( 358 ) when it is said that as ' a first step, die 
defaulter approaches the Sangha that gives him the punishment of 
suspension {parivdsa ),then mdnatta for six nights and finally he approaches 
the Sangha again for abbhdna { restitution by the Safigha 

While treating the first Sa hghSdisesa precept, we are told { 356-58 ) of 
four kinds of dreams : — The first is caused by the internal disorder in die 
constitutional elements of a- person; the second is the reflexive action of wliat 
one has already seen; the third is caused by divine beings, and die fourth is 
prognostic of coming events. The dream is considered to be a state when 
one is neither asleep nor wide awake. It is like the sleep of a monkey, where 
a mental action, if any, is very feeble and so one docs not become ' responsible 
for it. 

The treatment of the eighth and ninth SafigliSdiscia offences 
contain the famous Vinaya story of McUiya-Bhummajaka Bhikkhus 
setting up through hatred Mettiya-BhummajakS Bhikkhuni to accuse 
Dabba-Mallapulta of having had a sexual intcr-coursc with her. Mctliya- 
Bhummajaka Bhikkhus saw one day while coming down from 
mountain Gijjha-kxtta ( Vulture’s Peak } a ram and a ewe carrying 
on a sexual intercourse. ‘By way of a subterfuge they gave the name 
Dabba-Mullaputta to the ram and the name Mcttiya-Bhummajaka to die 
ewe. Tiny declared to the- Bhikkhu-Sangha dial they actually saw Dabba 
and MelliyS in a sportive { sexual ) action. When the matter was taken 
to the Sangha for decision, several other Bhikkhus testified to die fact 
that Dabba Mallaputta was actually busy distributing food and drink 
to the Sangha at the time when he was alleged to be in a sportive act with 
Mcttiyg bhikkhuni. When Mcttiya-Bhikkhus were further pressed to tell 
the truth, they admitted that they had used the subterfuge of giving the name 
of Dabba to the ram and of McttiyI to the ewe ( 393 ). Thus they used 
a figurative expression of equivocation in their accusation. Because of the 
false accusation, Mcttiya-Bhummajakl Bhikkhuni was expelled, relying upon 
her own statement, though the offence she actually committed was no more 
grave than that of a Dukkafa or a PKcittiya { 387 ). 

It is intersting to note here that the Chinese version does not refer to the 
controversy over this matter between Abhayagiri-vSsins and MahSvihlra- 
vSsins { Snip. lit. 583ff), which was finally decided in favour of die latter 
by DlghakSrSyana, a minister of King BhStiya of Ceylon ( 38-66 A. D ). 

We also have a short discussion £ 388-391 ) over accusation, the accu- 
ser and die accused and die procedure of getting the matter decided by die 
Sangha. The Safigha first tries to get them reconciled by a mutual discussion 
and if that attempt fails, then the Sangha takes up the matter for an official 
decision. 
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The tenth Sangbfidisesa contains the »tory,not given in Smp h , ofDevadatta 
approaching KokSlika, I-cha-mu-kia-li 1 and Samuddadatta, the scion of 
KhandadevT, for their cooperation in breaking the unity of the Sangha. He 
demanded of the Buddha that he la^ down the five precepts that the Bhik- 
khus ail the time live in a forest, beg their alms, wear robes prepared out 
of dusty rags, live under trees and abstain from, eating fish and meat 
(Pin. H. 197, lii 171). 

Tine Buddha refused to grant that request saying that his present 
practice in that behalf should satisfy him and his supporters, as it did make 
some provision which could be taken advantage of by those who desired that 
change. 

The treatment of the twelfth Sanghadisesa contains the story of Cfaanna, 
the care-taker of the horse, that led the Buddha into his Great Rennuecia- 
tion. He had become impudent. in his dealings with others. He considered the 
Buddha as belonging to his family and as such he thought he should have a 
more privileged position, which would give him authority over the rest of the 
Bhikkhus ( 399 ). He was given a Brahma-danda, the highest punishment, 
as he had rendered himself impossible to be spoken to ( Vin. ii 290, Smp. vii. 
1396 ). 

The Thirteenth Safighddisesa deals with the immoral and indiscreet behav- 
iour of Assaji, and Punabbasu, the foremost pair among the famous dissenters, 
the Chabbaggiyas, and Pandu-Lohita and Mettiya-Bhummajaka 1 , with (lie 
members of the families of their lay followers. Pandu-Lohita 1 , although he 
belonged to that group, was observing the rules of Conduct laid down by die 
Buddha but he violated those which were not laid down ( 402 ), but the others 
behaved like ordinary lay men. They dug die earth, planted trees, watered 
them, and made tanks. These were the duties of laymen and so they were 
unbecoming for Bhikkhus and as such they were guilty of Sanghadisesa. 

We are told here that after undergoing the penalty of Parivasa (of living 
alone, away from others) if one has concealed the offences, he has to undergo 
the penalty of MS u a t ta ,wh ich is explained as accepting humility by doing away 
with sclf-clal ? ou ( 404 } and voluntarily accepting the punishment of retiring 
for six nights to a solitary place where he will have no Bltikkliu to speak to 
(531 ), Afterwards he becomes ready for restitution ( Abbhana } by the 
official act of the Sangha, consisting of at least twenty persons. 

(tit) Aniyatas 

The next section of two Aniyata Dhammas or Indeterminate offences 
is a flout a Bltikkliu lying or sitting with a woman in a solitary place or speak- 
ing to her in vulgar or indecent words. The defaulter Bhikkhu becomes 
guilty of a PaiajikS, a Sanghadisesa or a PScitliya as recommended by a reli- 
able and devoted upSsikf (who, perhaps, was a witness of the Bhikkhu’s 
action). 


1. Pali text, Vin. ii. |9G, lii, 1 7 1 gives the name Katmoraka-TLssa, 

2. Sec our remarks on these names later on pp. XLVJI1-XLIX 
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(ftp) Thirty /fitsaggiya-Pdciltiyas 

These offences, are mostly about a garment, a cloth -woo!, -or cloth-silk- 
seat or a begging-bowl. If a Bhikkhu violates the provisions of restrictions 
laid down by the Buddha in connection with them, he has to forfeit that object. 
This group also contains precepts about abstaining from receiving gold or 
silver, or dealing with them in a business-transaction, or indulging in any 
business of selling and buying. Gold and' silver are not to be received with 
indemnity. Even its deposit should meet no approval from a Bliikkhu. 
If it is received for oneself it is to be forfeited in the midst of the Sangha. 
If it is received for the Saftgha, or for a gaQa ( group ), or for another indivi- 
dual, or for the image of the Buddha, even then, one does become guilty of a 
Dukkaia ( 437 ). It is interesting to note the provisions made in disposing 
off gold and silver left by a ho ush older with a Bhikkhu. A house-holder or au 
upSsaka is persuaded to take it and buy with it the essentials ( paccayS ) for 
Buddhist Bhikkhus ( 437-38 ). One is not permitted to accept gold or silver 
as a gift { 431 ), or even as a hire-fee of a farm ( 432 ). But one can aceept it 
through the device of securing it through a house-holder who takes care of, 
or manages, the affairs of a Bhikkhu or of the Sahgha ( 430 ). But if au 
individual Bhikkhu or the Sahgha receives it, directly, then there is the offence 
of Dukkafa. But on p. 368 we note that it may be accepted for preparing 
some medicine out of it, or if it is combined with copper or tin with the 
result that they no longer bear the colour of gold andsilver. So also pearls 
may be accepted for preparing medicine ( 368 ). As against this, (lie 
strict attitude of the Pali .school of TheravSdins to touch in no case gold 
and silver may be noted ( Smp, iii. 544), 

Similarly a gift of a farm, or of a park cannot lie accepted unless the do- 
nor says that it is being gifted to provide for the essential requisites for the 
Bhikkhus. A tank also may be accepted if it is said that it will provide an 
indispensable thing like water, not only for Bhikkhus but also for all living 
beings who can use the same for drinking, bathing or washing. ( 431-32 ). 
Remarkable is the patience and humility of a Bhikkhu who goes to an agent 
of a house-holder who has made the necessary provision for supplying gar- 
ments to him. When he comes to. note that in spite of this provision, the 
garment is not forthcoming from the agent, he goes to him and stands be- 
fore him in silence. These visits may be twelve if he remains silent, or six 
when he can make oral demands. One oral demand is equal to two silent 
visits and so keeping this ratio, he can make visits silent or with an oral de- 
mand ( 426 }. And even after this, if the garment is not forth-coming, 
then he can personally report the matter to the householder who has made 
provision for the garment { 428 ). 

The cloth-wool-, or cloth-silk— seat, when once obtained, should not be 
renewed before six years. It should not exceed the specified measurements 
and should have a patcii of an old seat sewn on to it. No extra begging-bowl 
is to be kept for more than ten days. The Chinese version has nothing to 
say about the twenty-second rule that the begging-bowl is not to be renewed 
unless the old one repaired with five bands is found to be tin-serviceable. Hie 
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five medical ingredients in the form of ghee, butter, oil, honey and jaggery 
cannot be used after they are stored for seven days* They must be used be- 
fore that period* So also a bathing-garment is to be sought and used only at 
the time specifically mentioned ( 442-443 ) r The Chinese version has also 
no comment on 22, 25-2G Nissaggiyas, 

( F ) P a ci t t i y a S 

Out of Pacittiyas, on several rules like Nos* 17, 23, 24, 30, 31, 36, 38 
cu *, our icki has nothing to say. So also from among the Pajidcsaniyu and 
Sekhiya rules only a few have been taken notice of. 

In the fourth PScittiya rule, we find that the Sacred Text of the Buddhists 
rehearsed at the First* Council presided over by Kassapa, is not to be recited 
in the company of one who is not initiated, expeept when a pupil who is 
initiated, learns it along with an un-ini dated person, from his teacher ( 447 ), 
This exclusiveness may be compared with the view of the orthodox 
Brahmans who would not like the Vedas to be recited to those who do not 
belong to that class. 

In the Twelfth Pacittiya, Channa is shown to be not amenable to 
Buddha’s discipline. When he was questioned why he was holding silver 
coins in his hand, he replied that he was holding tin-coins; so also he replied 
that he was drinking water when he was actually drinking wine; when he was 
questioned why ho was sitting with a woman alone* he would say that there 
was another person by the side* Sometimes he challenged the questioners, 
or he would not reply to any inconvcncint questions. For such offences he 
was guilty of a Pacittiya offence* 

Fourteenth and Fifteenth Pacittiya rules reveal the particular solicitude 
expected of a Bhikkhu for careful use of and for preserving die moveable pro- 
perty of the Sangha such as cots, chairs, mats, beds etc, (434-56) 

Twenty-first and twenty-second Pacittiya rules tell us about a Bhikkhu 
who is to be permitted by die Safigha to address the Bhikkhunls. He must 
have the eight qualifications which, as detailed in our text (458-59), differ - 
from the original Pali Vinaya text for which one may refer to our note 30 on p* r 
433. He must have a clear, sonorous voice, must have a free, undeterred 
flow of speech- The text tells (460) us that women like such a preacher, be- 
cause they are more attached to voice: He must also have a seniority of. 
tw !iity years since his in Station* for it is only such an experienced preacher 
who has no doubts left in his mind and who would be able to do his preaching 
without any shrinking on his part* We arc also told by the bye that a Bhik- 
khunlhas to pay respects to a Bhikkhu even if she meets him on the road and 
m;ikc courteous enquiries about his health and comfortable residence. When 
$h- goes into the Retreat of summer-rains she must assure herself that there 
is at least one Bhikkhu in that 1 place who may be approached for religious 
in i ruction. The Bhikkhu has to begin his preaching with the eight weighty 
matters (garu-dhammfi) and then he may go to other Dhammas ( 461 ), It 

* Pali text men lions the texts rehearsed at all the Three Councils ( p. 447, note 19)* 
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is also interesting to note that instead of four Uposatha days, our text men- 
tions ( 459 ) six Up 05 a tli a days Which agrees with Mahl&isaka tradition. 
A Bhikkhu cannot preach to the Bhikkhums without being entrusted with 
that job. He cannot go to the monastery of the BJii kkhunls for preaching, 
nor can he j;o di ere after sun-set. If he does all these things, he becomes guilty 
of three Pactttiyas (467 ). Twenty-second Pacittiya gives the story of the 
origin of ( 'Qja-panthaka and Malta -pan tluka. It was the Buddha himself 
who converted the former as the latter pushed him outside the monastery, 
because he was no; able to master even on cgdUid prescribed by him (463-67 ). 

Pacittiya rules 31-40 deal with food. Taking food in separate cliques 
is prohibited except on seven occasions detailed in the text (468). Some 
details arc supplied to determine how cliques arc formed and how persons 
forming ilut group become guilty or not guilty ( 469 ). 

Thirty-fifth Pacittiya treats what is considered to be extra {aiialintta) 
or not— extra {aliriUa, left over) food. There is some discussion (472-73), 
about how a pawranS ( rejection ) is proper. If die rejection is of food that 
is permissible, then that pavSra^s is valid. If the rejection is of meat that 
is not permissible, then it is not valid ( 472 ). 

There arc some kinds of roots, flowers, stalks and fruits which can be 
taken only at stated hours. ( 473-74 ). 

In fortieth Pacittiya, which prohibits a Blukkhu. to put in his mouth any- 
tliing except water and tooth-stick, without being offered to him by some one 
else, wc find that die Bhikkhus have devised the institution of approaching 
a Kappiya-kcliaka, who would receive things himself and then offer die same 
to a Bhikkhu. If there arc trees laden with fruit, a Bhikkhu cannot himself 
pluck the fruit from the tree and receive it. The Kappiya-kti raka would pluck 
the fruit and then offer the same to a Bhikkhu. Even a Samaticra can act 
as a Kappiy.-kdiaka and food of cadi o titer may be exdianged for making it 
permissible ( kappyta ) (475 ). An eatable thing like fresh ginger if it is 
received in its natural condition may be accepted and its acceptance may not 
be rendered invalid, if fresh sprouts spring out later { 476 ). If for some 
serious disc isc, dung or urine ( of a cow? ) or ashcs ( or earth are required as 
medicine then they may be taken by oneself. If ashes are not readily avail- 
able, then wood may be split and burnt to yield ashes. 

Sixty-eighth rule of Pa cittiya refers to the story of Ari;iha who entertained 
a heretic view that indulgence in sexual contacts docs not prove to be an 
obstacle in the path of deliverance. He argued that if contact with smooth 
and deli cat.: things like a woollen carpet wJiich is soft to touch docs not prove 
to be an obstacle, then why should contact with die smoothy parts of the fe- 
males prove to be an obstacle ( 419 ) ? He was guilty because he would 
not give up that heresy in spite of his being remonstrated with three times. 

The severity-second PScitdya refers to belittling die minor precepts ( of 
die PstimoWm ). Our text explains the rules of PSlimokkha from Aniyatas 
to Sekhiyas* as minor. It also mentions the eleven advantages which the 
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Vinaya-maatcr derives from the study of the Patimokkka { 479-492 ) and that 
on account of such study of the Vinaya, the Dhamma of the Buddha 
would last for 5000 years. ^ 

The eighty-third Pacittiya rule mentions the ten dangers of entering a 
king's palace. This passage mostly agrees with the passage from the original 
Vinaya. Sec our note 16 on p. 483. 

The eighty-fourth rule refers to picking up a precious thing dropped by 
some body and used, after long waiting for its owner, in a dwelling-place, 
tank or well used by the Sahgha. If the owner of the same returns after a 
long time, he may be shown the place where it is utilised. If he does not 
demand it back, well and good ! But if he demands it back, then some updsoka 
may be approached for making the value-equivalent available and thus he 
can get it redeemed (485 ). 

(pt) Pa tides an fy as 

Our text has nothing important to say about PSfidesanlyas. 

( pit) Sekhiyas 

Among the Sckhiyas, there are twenty-four rules introduced in our text 
which have nothing corresponding in the Pali Vinaya. Our translator'frankly 
says that the rulrs ( 487-488 ) did not exist in the original Vinaya. For, they 
deal with a stupa or with one's behaviour towards the same. The stupa could 
not have existed in Buddha's time. These rules W taken from the Pdti- 
mokkha of Dharmagupta school and they are numbered 60-63, 65-68 and 
70-85 (Nos 64 and 69 from Dharmagupta are missing here). 

The Sixty-ninth Sekhiya rule refers to the story of Chapaka who, at the 
instance of his wife, went to the King’s park to procure a mango to satisfy _ 
her longing. There, while sitting hidden on a a tree, he saw a Br5hmana^ 
teacher sitting on a low seat preaching a religious sermon to the king who was 
« occupying a higher seat. He considered this as much against law as his own. 
stealing and he felt that he would be set free as the king himself and his 

teacher were doing a thing which was not lawful ( 488-89 ). ,/■ . 

..y 1 

(tiiti) S amatka—dhammas 

The precepts about settling disputes, says the author, will be explained 
later and they have been done so on pp, 533-534. 

( b ) BhikkhnnI— vibhafiga 

' * ; + k- 

The Bhikkhunt-Vibhafiga detailed 'here mentions only additional 
rules which are not applicable to Bhikkhus. The rules for the Bhikkhus under 
PSrSjikS and SahghSdisesa offences are applicable with suitable changes 
where necessary. - 

A BhikkhunI is noi permitted to eat garlic of a larger variety ( 492 ), nor 
is she permitted to beg principal grains {pubbaQQa ). But if she begs secondary 
grain like pulses, or vegetables {aparawt t ), or if she begs even principal grains 
like wheat or paddy for building a room, apparently in her nunnery, she U 
not guilty of any PScittiya oflcncc ( 492 ). This exception is not accepted by 
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the Fall Text and it seems to be an indication of leniency sanctioned by 
Dharmagupta school. She cannot go to dancing or sportive games of 
monkeys or cocks, but she can attend a show of magic tricks arranged in a 
monastery ( 493 ) . 

Out of 552 pages of our text, as many as 414 pages are, as said above, 
thus taken up for the treatment of the Sutta-Vibhafiga of the Vi nay a. This 
clearly shows the importance attached by Sahghabhadra to the exposition of 
this part which seems to have been considered by him as the most important 
part of the Vinaya. For, it was this part which contained the rules of 
behaviour ''for the Buddhist monks and nuns and as wc know from ■ the 
accounts of the Chinese pilgrims like Fa-hian, Yuan-Chwang and I-tsing, these 
pilgrims came to India to know at first hand the rules of conduct for monks 
and nuns and their practices. For, in China there, was no tradition of 
any kind witii regard to them. 

3. Khandhakas 

Among the Khandhakas, our text takes notice of all the chapters of Maha- 
vagga except the chapter on PavSranS, which should follow the chapter 
on VassQpauayikS (517). Another interesting thing that we have to note 
in this connection is that our text follows the order of chapters as given, in 
the Vinaya of Dharmagupta school and so it is different from that of Pali 
school. From the Cullaoagga , our work has taken only a few passages from 
three chapters (4,10,6) Samatha-Khandhaka, 1 Bhikkhuni-Khandhaka 
and SenSsana Khandhaka, which are respectively 16th, 17th and 19th Khan- 
dhakas from the Vinaya of Dharmagupta school. 

( a ) Mah&vagga 

The first chapter of the Mahfivagga is dealt with here at length ( 493-513 ). 
It treats of the topics like the two traders from Ukkala taking refuge with the 
Buddha and his Dhamma; the subsequent threefold refuge and conversion 
of one ihto a S§ man era ( novice ) by his accepting the rules of conduct ( 496 ) ; 
the duties of a pupil towards his teacher and vice-versa; pet sons like lepers, 
king's servants, robbers, debtors, slaves that cannot be converted; the story 
of the Buddha visiting his father Suddhodhana at Kapilavatthu at the urgent 
request of KaludSy! and consequent conversion of RShula into a Samanera 
( 503-510 ), which led to die rule that one should not be converted into a 
recluse without the permission of his parents (509). It also includes 
precepts to be observed by a Samanera and a few about those that cannot be 
converted, such as a dragon, or one who has killed father, mother, an. Arhat, 
or one who has spoiled a Bhikkhun! , or a hermaphrodite, or a man without 
garments, without beggtng-lrawl, or without a spiritual priest ( upajjhdya ) 

( 511-13 ). After initation, the time, the season is to be noted; one's shadow 
is to be measured and the numbers of persons attending the initation— cere- 
mony is to be noted. He is to be told, Four Reliances* of his henceforth life 
and the grave offences whyh he cannot commit (513 ). The concluding title 
of the chapter is : the 'Khandhaka of Receiving Initiation * which is fo un d 
also in the Vinaya of the Dharmagupta school. 


•See later, p. Xi.IV where they are detailed. 
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The second chapter on Uposatha contains a detailed discussion on 
boundaries of Uposatha and boundary marks, while the third chapter on 
VassfipanSyikS tells us of the earlier and later Retreats of the summer-rains. 
It is interesting to note here that the Chinese text often refers to the summer, 
while the original Indian word is 1 rains ’. Evidently, the rainy season of 
India corresponded substantially to Chinese summer.* Hence the Chinese 
translator always uses the word ‘ summer 

The chapter on FavSranS is altogether omitted in our text. 

The chapter or Cammakhandhaka narrates the story of Sona who had 
hair growing on the soles of his feet. References are made to various kinds 
of siloes. 

The next chapter is on clothes ( CTvara) and details have been given of 
gifts that arc restricted to various kinds of fifteen bounds which arc explained 
in detail { 520-21 ). Gifts are to lie utilised according to die restrictions im- 
posed by the donor. If a gift is intended for the whole Sahgha, the person 
who receives it should ring the bell or gong, inviting all die members of the 
Sahgha to gather together and have the gift distributed among all the 
members. If it is intended for an individual or a group of Bhikkhus, it is 
to be utilised as per wishes of the donor. If a donor makes a gift, says our 
text, to both the Sahghas of Ceylon and India, then it is distributed equally 
between both the Sanghas, although one Sahgha may include only five 
persons and the other a large number ( 522 ). -This chapter also includes 
the story of Jivaka who treated patients on his way back home from His 
teacher ( 519-520 ). He later became a physician of the Buddha. 

The next chapter on Medicines ( 524-525 ) gives a number of trans- 
literated names of medicines, or plants. The Chinese translator occasionally 
mentions tliat a particular tree or a plant is also available in Indo-China 
(452), or in Kuang Chou or Canton (452, 525), or not available 
in China (525). It also mentions some fruits or drinks which arc permis- 
sible or not permissible to be taken outside tile prescribed hours ( 525-27 ). 

The next chapter is on Kafliina which describes how it is prepared. In 
preparing tlic same, everyone should be ready to give a Iiclping-hand and 
nobody can put forth any excuse like tliat of one’s high attainments which would 
preclude him from taking share in the same ( 529 ). It is to be given to him 
who needs it most and if there arc many of that type, it should be given 
to the senior-most among them ( 529 ). 

Then there is a brief discussion on ParivSsa and MSnatta, which topics 
arc discussed in Cuilavagga, in chapters 2. and 3 tPSrivSsika and Sammuccaya 
Khandhakas. A PflrivSsika Bhikkliu is to slay away alone observing some 
prescribed practices. But he can discontinue some of these practices for the 
time being if any emergency needs it. Our text mentions ( 531 ) that if any 
person wants to get initiation at lit* hands, he may disrupt his own .usual 
practices. He am give the initiation and come back to resume his duties, 
When he has fin idled this period of probation, he lias to remain, for six nights, 

* See Appendix; alio Dhuia^una-nirifefa [7. 2; 1964, edited by me (Asia Publishing 
House, New Delhi. 1904); 
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alone, separated from others, away from any one whom he may speak to. At 
the end of this period of six nights, he has to relinquish the duties of Mfinatta in 
the presence of at least one person who would testify that he had completed 
his duties and then he becomes ready for restitution ( Abbh&na ), Mftnatta 
is a disciplinary measure that one has to undergo for violating a 
Safighffdiscsa offence. If it is concealed then one has to undergo parindsa first. 
The parivSsa is to be accpted for as many ' days as the offence is concealed. 
Mdmrtta comes next. And when that is finished one becomes fit for restitution 
( 404 ) by the Sangha consisting of at least 20 men. 

The next chapter Kosambaka-khandhaka ( 532-33 ) gives us the origin 
of a big quarrel that took place in the community of the Bhikkhus. A small 
incident of a Bhikkhu, who had mastered only the Suita and not the Vinaya 
provided an occasion for that quarrel. When he had come out of a privy-room, 
he had left some water in the mug of that room. This was discovered by 
another Bhikkhu who was a master of the Vinaya. The latter asked the 
former whether he did not know that it was an. offence. The former ad- 
mitted that he did not know and added that if it was an ofTence, he was pre- 
pared to confess it and express regret for it. 

The Vinaya-master asked him whether he left .die water in the mug de- 
liberately. The latter said that he did not do it deliberately, upon which 
the Vinaya-master assured him that under the circumstance, he was not 
guilty. 

Although this assurance was given, the Vinaya-master spoke to his 
disciples that the sutta-master did not know this simple fact that his 
action involved an offence. The same matter was discussed between the 
pupils of both the masters of the Vinaya and the Sutta, which cast a reflection 
on the master of the Sutta. Later, the matter was taken to the Sahgha by 
the master of the Vinaya { 533 ). 

T^hc Buddha heard about this matter, but without expressing any opinion 
in favour of one or the other side } he left Kosambi and went away, for fear 
that he would be charged of partiality if he expressed his opinion in favour of 
one or the other side ( 533 ). 


(b) Cidlavagga 

Portions have been taken in our text from three more chapters of the 
Cullavagga. The procedure given in Samatha-khandhaka of settling 
dispute face to face or by the decision of majority » mentioned, We are 
also told that the procedure of settling it by reminding a person ( sati-vinaya ) 
is meant for one who has destroyed the Asavat { depravities )> or for AnSglrals. 
There is also the mention of deciding it by means of the use of satikS (voting- 
stick). It is also interesting to note that those who are taking the voting-sticks 
to the voter-Bhikkhus are shown'' to be shrewd. If they find that the majo- 
rity of the Bhikkhus are choosing the voting-stick indicating a wrong choice, 
they can withdraw the whole process of voting. In the meanwhile, they can 
privately approach the senior Bhikkhus request ing them to mafie a proper 
choice ( 534). 
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. From the tenth chapter, Bhikkhum-khandhaka, some portion h taken. 
We have here the question discussed about the effect of admitting women 
into the religious organisation. The Buddha thought that their admission 
would mean that the religion of the Buddha would last for 500 years only 
and so he laid down the eight garu-dkomrma ( weighty injunctions } for the 
Bhikkhunls which, he thought, would enable it to last for at least a thousand 
years (534). To the question whether it would then disappear, a reply is given 
that gradually its sphere would be - diminishing with the final result that after 
10,000 years, the Buddhist literature would perish and there would remain 
only people with heads shaved and with yellowish garments on ( 535 ). 

The last section is from the Sixth chapter ( SenSsana-khandhaka. The 
passages given here deal with the property of the Sangha which can be 
divided and which cannot be divided. All heavy material dungs such as 
cots, mats, vessels, agricultural implements, immoveable property such as 
buildings, farms, parte,, tanks or gifts of grass, bamboos, granary, store, 
caskets, or rooms cannot be divided. Only small things such as tubes of 
medicines, ear-rods, combs, needles, small knives, or axes for cutting 
tooth-sticks, leather shoes, umbrellas etc. can be divided ( 535 ). 

The concluding tide here is mis-placcd. Perhaps it formed die conclu- 
sion of the chapter on one's duties ( ScOra) corresponding to Vatta-khandhaka, 
eighth chapter of Cullavagga. 


4. Parlvara 1 

Now wc come to the last division, ParivSra ( 535-552). Here wc get 
stanzas from the original Vinaya text of ParivSra, chapter 19 on Dutiya-gathS- 
Saiigamka. We have here a very fine catechism— questions and brief 
answers-on the various kinds of offences mentioned in die Vinaya. They 
are very useful in diat they give in one place a brief summary of the various 
offences in the Vinaya. This catechism is followed by a detailed exposition 
( 543-552 ) of the same given in Smp. vii. 1 380-1 388. The first twenty-nine 
questions and answers excatly correspond to those given in the ParivSra ; 
30th corresponds to 32nd and 31st to 35th. The last one described as 32nd 
question is no question at all. It corresponds to the concluding stanza of 
the original Pali chapter and is the concluding remark of the author. This 
division also contains some inconsistencies which we have discussed towards 
the end of this Introduction ( LXII ). 

This suggests that our text here is very corrupt. The text comes to an 
abrupt end with no concluding remarks by Sahghabhadra. This possibly 
suggests that die translator would have liked to continue but could not on 
account of some unexpected difficulties, of which we have no knowledge. 

Social conditions, customs and beliefs 

Wc must remember that our text is a Chinese version of the original Smp. 
and so when wc find in our text references to the beliefs, customs and social 
conditions, they may as well be to those referred to in Smp. unless our trans- 
lator introduces something new, due to his Chinese leanings. 
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Here we find a reference to an Indian custom of keeping a tuft of hair 
on one's head ( 292) until one becomes a recluse. Our text also mentions 
the different ways prevalent in India, of paying respects to one another: 
joining palms of hands before each other ( 410, 542, 552 ), squatting 
before a spiritual teacher (414, 415 ), or putting head and face at 
the feet of the person to be respected (505-506, 519). It also mentions 
that in the month of Kattika, when the rains arc over and when early 
crops are ready, thieves arc seen moving about seeking their booty 
wherever they can find it (444). Slaves were considered, to be a personal 
property and so it was considered to be an offence if a slave was whisked away 
from his master (501 ). The Buddha seems to have been very careful to 
see that his Sahgha would command respect and regard from the common 
people and so he would not admit into the Sahgha diseased people, or 
people with un -becoming appearcncc, which will invoke disrespect or con- 
tempt from the common people. He wanted to secure sympathies of the public 
and so he had to submit to the public demand that he would not convert young 
immature persons below 20 years of age and that too he would not normally 
convert anybody without the permission of his parents ( 509 ). Our text 
mentions some exceptions as when one is forced to give intiation to a person 
under soim threat of burning his monastery or when one seeks renunciation 
far way from his native place where there is no possibility of securing the 
permission of parents (510). The Pali text, however, allows no such exception 
when it says that even after an emergency conversion, the permission of 
parents is necessary ( 51Gn5-5 ). 

The life of Bltikkhus, at die lime of the composition of the original 
Vinaya, was a life of plain simplicity widiout any expectations of luxuries as 
is proved by the Four Reliances* ( Nissayas ) to be communicated at the time 
of renunciation of a young entrant ( 513 ). In times of famine, it was very 
difficult for the Bhikklms to get alms when, as in the cities of the present-day- 
India, food was rationed out on production of ration-slips of wood ( saldkam. 
UkhtivQ) ( 12$ ). The life that is projected in commentaries like Smp. had 
not remained so simple. Wc have here a picture of Buddhist Bhikkhus living 
in rich monasteries endowed with parks, fields, tanks, fisheries, and temples 
of die images of the Buddha. Wc arc told that as the Bhikkhus could not 
themselves accept anything that savoured of the nature of precious metals 
like gold or silver, or precious jewels or pearls, or they could not .put in their 
mouth anything that was not given to them, they devised, even in die period 
of the composition of the original Vinaya, a creation of new posts like those 
of kappiyarkSraka — who would make tilings permissible for acceptance by the 
Bhikkhus — or vtjyfvaccz-kata (432) — an attendant. These office-bearers accept- 
ed, on behalf of an individual or the Sahgha, gifts even of gold, silver, fields, 
parks, tanks, etc- and utilised tl\em for procuring the four essential things 
like clothes, food, dwelling-places pr medicaments for the Bhikkhus. In times 
of illness, a Bliikkliu was permitted to*accept ghee, butter, oil, honey or jag- 
gery as a part of his medicaments (414). It is interesting to note that our text 
says that, by way of a device, it is possible to accept gold or silver (430). So 
alsoifit is accepted foi die Sangha, or for a temple of the image of the Buddha 

* $cc Inter. |> SUV. 


INTRODUCTION 


XLI 


% 


one would be guilty of only a minor offence like Dukkata. Gold, silver, or pearls 
may be accepted by a Bhikkhu for preparing some medicine (368). As against 
this, our original Smfi. declares that gold and silver are un-touchable ( Smp. 
iii 544) . The monasteries are provided -with not only parks and tanks, but also 
with moveable properties like cots, carepts, large vessels, wooden furniture, 
which is called heavy things ( gam-bhat?ffa') and which can in no way be 
divided among the inmates ( 535 ). The land or trees belonging to die monas- 
teries could be let out to tenants on a hire-fee which, however, they would not 
accept in die form of gold or silver. Cases arc mentioned of transferring 
water from one’s full tank to another that was dry through any interme- 
diate tank belonging to anodier party ( 257 ). The watchmen of the orch- 
ards were given their emoluments in the form of some trees assigned to 
them, without any formal '.written agreement. Hie orchards were also let out 
to persons who would take the fruit and sell them in die open market. In 
all cases, the interest of monasteries is to be guarded, for which, if necessary, 
one has to undergo even an un-palatablc action forced on one (510, 334). 

Slavery was commonly practised even at the lime of the Buddha. We are 
told of four kinds of slaves : (i) one bom in a slave family ; (ii) one obtained 
by purchase ; ( iii ) one obtained after a defeat in a battle-field and 
lastly, (iv) one who has chosen to become a slave for food and clothing 
( 266, 502 ) . We have already said above that a slave could not be initiated 
into die Order of Buddhist monks, without the permission of his master. The 
Buddha was also careful to see tliat Government of the land would in no way 
be offended. The toll- tax to be paid to the Government was not allowed 
to be evaded ( 232, 265 ). If any Bhikkhu would do it, he would be dealt 
with according to Law, by being inflicted with even the highest punishment 
of expulsion from the Sangha ( 265 ). 

A case occurred of the destruction of the foetus of a woman due to the 
prescription by an ignorant Bhikkhu. As a result of this we arc told the Buddha 
prohibited a Bhikkhu from acting as a physician, though he could 
prepare medicaments ( 329 ). A Bhikkhu was free to beg lor a sick person 
milk, curds, fish and meat { 474 ). He cannot prescribe any medicine to a 
patient, but he was free to convey to another person that in a particular kind 
of a disease of a patient, such and such a medicin<^jwf used with the result 
that he got cured . In Ceylon, King Vasabha's wife was cured in the same 
manner, when one of her attendants heard such an indirect rematk from an 
Elder Mahapaduma by name ( 330 ). He is also permitted, as said above 
(xxvii-xxvm), to arrange for medicine, not only for his father and mother but 
also for bis other ten immediate relations such as an elder and younger brother, 
elder and younger sister, elder or younger sister of the mother, elder and younger 
brother of the father and elder or younger brother of the mother (329). 
He also considers it as obligatory to arrange for the medicament for 
the parents of his spiritual preceptor, his own attendant, a wounded 
soldier, or even a diseased thief, in the last two eases of which he is 
perhaps prompted more by kindness or pity than by his sense of duty 
( 329-30 ). When requested by some • house-holder, he may recite some 
stilta supposed to have some magic effect and for (hat purpose to sprinkle 
water over a piece of thread and give it to him, thinking that if he would 
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not do it, the house-holder may thick ill of him. This seems to be a conces- 
sion to the popular belief, the Bhikkhu all the time thinking that people do not 
know the real Dhamma. When the king or a big house-holder is ill, and when 
he is requested, he may recite a sutta like the AlSnSpya-sutt a ( 331 ). He may 
not do it at his own initiative. There is also a reference (333) to the practice 
of black magic of chasing away a spirit by beating, while reciting a magic 
sutta like the Ratam-svita, There is also the mention of another case. A 
man is possessed by a yakkka. An image of the yakkha is prepared out of 
rice- flour or mud. While reciting a magic spell, if the hands, legs or neck 
of the image are cut off, we are told, the same thing happens to the yak- 
kha and he dies (332). 

Buddhism in early times was mainly a religion of asceticism and as such 
we do not find women in general being held in high esteem. They were 
considered as, impediments in the religious life of the Bhikkhus ( 367 ) and 
were given an inferior position in the religious organisation. Courtezans 
enjoyed a certain recognition in society and king’s court. These venal 
beauties kept with them daughters bom of them, but male children were 
rejected and cast away ( 519 ). The Buddha was not very much in favour of 
admitting women to the organised religious life, but at the intercession of 
Ananda, who espoused the request of MahSpsySpatl Gotamaf , he permitted 
Women into his religions organisation on the condition that they may be 
subjected to eight weighty provisos {garudhammd }. He thought that thereby 
the Buddhist religion would h*t at least for one thousand years, instead 
of five hundred years if (hey were admitted without' such provisos. The 
eight conditions are not detailed in our text, but they are implied as given 
in the original Vinaya text ( iv. 52 ). Those provisos are as follows ; — 

( i ) A BhikkhunT must pay respects to a Bhikkhu in spite of age-conside- 
ration of any of them. 

( ii ) A BhikkhunT cannot stay in a place where there is no Bhikkhu to 
preach th her. 

( iii ) A BhikkhunT has to approach a Bhikkhu for asking about the 
Uposatha day and for religious instruction. 

( iv ) A BhikkhunT has to secure portraits from both the Saftghas with 
regard to what is seen, heard or suspected by them. 

( v ) A BhikkhunT has to secure mdnatta at the hands of both the Sahghas 
for a fortnight. 

( vi ) One aspiring to be a BhikkhunT has to learn for two years the six 
fthammac before she can get apasampadS from both the Sahghas. 

( vii ) A BhikkhunT can in no way abuse a Bhikkhu. 

( viii ) A BhikkhunT cannot {peak to a Bhikkhu, though he can speak 
to her, by way of admonition. * 

On account of these conditions, we note, they are given an inferior 
position, in (he religious organisation. Howsoever old a Bhikklmnt may be, 
she has to pay respects to even the youngest fihikklui, wherever she meets him; 
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Before being admitted as a BhikkhunT, site has tv be on a probation, as 
it were, for two years as a Sikkhamana ( 33nl ). Then she can become a 
BhikkhunT. Even when she is to be admitted as a BhikkhunT, she has to under- 
go the initiation-ceremony at the hands of not only the BhikkhunT-Sangha 
but also of the Great Sangha, that is, the Bhikkhu-Sangha.- Even, when she 
is admitted as a full-member of the Sangha, she labours under certain dis- 
abilities. There are restrictions on her movements. She cannot remain, 
alone or go alone in a town, but must be accompanied by some one else. She 
has to seek religious instruction from a Bhikkhu, Even when she goes into a 
summer-retreat, she is careful to see that there is' at least one Bhikkhu, who 
would give her religious instruction. Rules about her residence, clothing, 
food, movements arc many more. As wc have shown above ( XVI ), the rules 
of the BhikkhunT-TS tlmokkha are 311 instead of 217 of Bhikkhu-Patimokkha. 
Taking into consideration the social conditions at the time of the Pipkas, 
some of the rules can be justified in the interest of the personal security 
of Bhikkhutvs, as otherwise there was danger to the security of life and 
chastity, as wc have seen above from the instance of Uppalavanng, whose 
chastity was violated, when she was living alone in her cottage, by a rogue 
who was lying concealed below her cot { 210 ). Lacking in knowledge, an 
ordinary BhikkhunT had to ask a Bhikkhu about the Uposatha days and 
had. to seek a religious admonition from a Bhikkhu. The BhikkhunTs are 
described as very fond of a religious preacher who has a good sonorous 
voice and has a flow of speech: for, remarks \lhc author, the BhikkhunTs 
arc more attached to voice ( 460 ). A BhikkhunT, like a Bhikkhu, is not 
permitted to see the fights of bulls, or of rams, but she can see magic tricks 
exhibited in a monastery. 

Religious Life and Organisation 

The first step in accepting a religious life of the Buddha is to shave off 
one’s head and accept the Three Refuges from a spiritual priest (upajjfuTjpa) 

( 495 ). After this he is prescribed the observance of the ten rules of conduct: 
He has to abstain from { I ) killing, ( 2 ) theft, { 3 ) violation of celibacy, 

( 4 } falsehood, ( 5 ) intoxicating drinks, { 6 ) eating food after mid-day, ( 7 ) 
singing, dancing and indecent shows, or fights like those of cocks and rams, 
( 8 ) wearing garlands of flowers or using scents, ( 9 ) high, broad and costly 
beds and lastly, { 10 ) accepting gold and stiver. He has thus become 
a recluse but is not entitled to a membership of the Buddhist Sangha. 

When his conduct is found to be satisfactory, then he can aspire to be- 
come a Bhikkhu by undergoing a formal ceremony of initiation ( upasam- 
pads ) for which he has to find but a spiritual priest, clothes and a begging- 
bowl. This is done in a formal meeting of the Sangha consisting of at least ten 
Bhikkhus. The proposal of admitting him in the Safigha, is made by a Bhikkhu 
of at least ten years standing. Tt is repeated three times and when there is no 
one to object to that proposal, it is taken as sanctioncd.This official act is 
called ifatti-calluttha-ka nima, an act in which the proposal forms the fourth 
item ( 498-99 ). When this is done, he has to measure his shadow. He is 
also told the season, the time and the number of Bhikkhus present at the 
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mectting of the Safigha. He should also be told that in his henceforth life he 
has to depend upon Four basic Reliances ( nissaya 513) which, however, arc 
not detailed in our text. But in the original Vinaya text { j, 95-9G), they 
are given thus : — ( i ) that for his food he may not be holding any expecta- 
tions of receving anything higher than what he gets in die alms dropped 
in his begging-bowl; ( it ) for doth as anything more titan garments made 
of useless cast-off rags; ( iii ) for his residence anything better than the base 
of tree; and ( i v) for medicine anything richer than urine and dung ( say 
of a cow). If he gets anything belter than these, they should be considered 
as something extra, upon which one does not count. 

When he has thus accepted the religious life, he has to be caveful to see 
that he observes every tiling that has been commended by die Buddha and 
to see that he does not do anything which has been prohibited by him. Hi? 
life is meant for the good of the vast masses, for their happiness and for 
showing compassion towards them. He observes all the rules of Patimokkha 
expounded in the Sutta-vibhahga which has formed a substantial part of 
our volume. He observes normally 4 or 6 * Uposathas, which are days 
set apart — 3th, 14th or 15th of cacli fortnight— for special religious observ- 
ances, even for lay people. On these days there is the recitation by the 
Bhikkhus of die rules of Patimokkha and the declaration .of purity after a 
previous confession of offences that can be thus atoned for. In the months 
of die rainy season, he confines himself to one place with a roof on the top. 
This period of residence in the rainy season ( vasssdvdsa ) begins on the 16th 
day of the Indian moniha Asajha. This is called the Earlier Retreat, 
But those who cannot join the Sarigha in their Earlier Retreat, may join a 
month later i.c. on the 16th day of * 'ana ’ This period of Retreat 
which is to be spent as 1 extraordinarily holy 1 is terminated by a ceremony 
called Great PavQrafiG at the end of three months, on the full-moon day of 
Aivina ( 221 ). Those who have joined the later Retreat have their Pavarana 
on the Full Moon day of Kartika (Kattika). This Pavarana ceremony 
is the ceremony of begging pardon of each other for any faults of commission 
or omission, during the period of Retreat, before die Bhikkhus go out for 
Uxeir travel after rains. Nine kinds of Uposathas and nine kinds of 
Pa vl ran 5 s held on special occassions are also mentioned (481-482),, After 
the completion of the period of Earlier Retreat, on the next day is the 
ceremony of preparing by Bhikkhus a Ka'hina garment' — a garment of 
coarse cloth, cut, sewn and dyed, within one day out of material 
presented by lay-men. It is prepared for the Sahgha who, in turn, 
presents it to the senior -most among those who need it most. This is accom- 
panied by large gifts of clothes from die laity to the Bhikkhus, This ceremony 
is observed in the company of all the Bhikkhus in a parish ( 528-31 ). Except 
for the period of rainy season, the Bhikkhus arc expected to be always on the 
move, front village to village t> and from town to town doing preaching to 

* See pngc 4511 note 32. 

f Incidentally we art; lokl that if (Here is even one home m in n Malaya village (229) „ 
it is called it village which fi.u nn market-place, IT a place hai a market* it is a town 
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the laity and seeking food from them. While dealing with the laity, there 
are likely to be some offences for which they should be on their guard, , 

One who has murdered his parents, an Arhat, one who has spoiled 
a BhikkhunT, a hermaphrodite, or people'who are suffering from fell diseases 
or from deficiencies of sense-organs, debtors, slaves, king's servants, or 
robbers cannot be admitted to the Buddhist Sahgha. 

The Sahgha is the highest Governing Body of the Bhikkhus and they are the 
final authority in offences which are referred to them. In Sahghadlsesa offences, 
the Sahgha may inflict on the defaulter the p uni s hm ents of Parivasa and 
MSnatta which have been already explained above { xxxvn-xxxvui ). After 
undergoing these punishments, one becomes ready for rc-habilitation. Other 
lower offences can be atoned for by confession with regret and promise not 
to commit those offences again. The Parajiki is the only offence for which 
there is no remedy. The Vinaya-mastcr is naturally the person who helps 
by his expert knowledge of the Vin?ya in arriving at a correct decision. 

Every Bhikkhu has to see that the Sahgha is respected and obeyed and 
he has to make every endeavour to make it stronger, richer, and united. The 
gifts intended for the Sahgha cannot be diverted for the personal me of any 
single individual-member. He has also to see that no damage is done to 
Sahgha ’$ property in the monasteries. He has to observe the rules about 
bounds — fifteen of which arc mentioned here ( 520-21 ) — about garments 
including the Kafhina garment, in the preparation of which everybody lias 
to give a helping hand, no matter how high his attainments be. (529 ). 

The affairs of the Sahgha arc decided by the Sahgha and if there arc any 
matters of dispute, they arc to be decided either by speaking face to face with 
the defaulter, or by the opinion of a majority. ‘Reminding a person, of his 
• obligations * is a method to be used only in the case of higher persons like 
those who have destroyed the fsavas or the Anagamis. Our text docs not 
mention other methods of settling disputes detailed in the original Vinaya 
(ii. 150-192 ). The persons who are in charge of passing round the uUSkis 
( voting-sticks ) for ascertaining the opinion of the Sahgha arc to be very 
skilful. If they foresee greater chances of any matter being decided unlawfully, 
they can withdraw the salSkSs and say that the salskSs will go round on the 
next day and in the meanwhile they may speak to the elders and see that the 
lawful decision of the right kind is assured. If there is a split in the Sahgha, 
then the heavy property like the farms, parks, tanks, wells and other heavy 
moveable property of the Sahgha like cots, mats, or big vessels, agricultural 
implements cannot be divided; only small things can be divided ( 525). J 

Variations from the Pali text 

( 1 ) Now we liave a general idea of the contents of this Chinese version. 
In the earlier chapters of this volume, we find a very dose resemblance 
to die Pali text, die difference being limited to minor points. ( i ) The list of the 
Teachers of Vinaya given in die Strip, i. 62-63 differs slighdy from that of the 
Chinese version, the Pali text revealing some additional names not found in 


XLVI 


SHAN-CHFEN-P’I-FO-SHA 


the Chinese list. We do not get in the Chinese list ( 2.10 a-lOb : 42-43 )* 
the names of N&gatthera ( coming after Kfllasumana), Fhussa ( coming after 
Upatissa ) , Upali ( coming after Puppha } and Tissa, Puppha, Cillabhaya 
and Tissa ( between Abhaya and Cdladeva towards the end of the list ). 
For Buddharakkhita ( after NSgatthera ), the-Chinesc text reads Dharamarak- 
khita. In the list of the kings of India and their years of reign, the only 
difference that is noticed is that the Chinese text does not mention ( 2.16a 
b: 51) the number of years of the reigns of Ajfitasattu and Udnyabliadda and 
that die years of reign of Anuruddha and Muncja are tight in each case, while 
the Pali text reads eight— the PTS edition wrongly reads atthirasa — for 
both the kings. The account of the Three Councils and missions sent by 
Asoka agrees fairly well with ■ that in Snip. 

( 2 ) In die Pali text we find frequent mention of the names of months 
cotinted according to the Saka system of Indian Calender. The-Chinesc text 
mentions only the numerical order of the corresponding month according 
to the Chinese calender and we find some confusion in this respect. For 
VesSkha in one place wc have ( 1 . lb. 7 : 2 ) the second month and in another 
wc have the third month ( 2.21 .a. 4 : 54 ). Je^ha is referred to as the fourth 
month ( 15. 3b. 5 : 443 ). The day after the full-mooa day of Asalha is called 
the sixteenth day of the fifth month ( 17. 12a. 7 : 517 ). Fubba-Kattika ( i.e. 
Assayuja ) is called the eighth month (3.1 lb. 10 : 71 ). Kattika is called 
tn one place ( 3.2a .2 : 61 ) the eighth month, while in another place ( 3.12a. 
2 : 71; 15. 13b. 4-5 : 443 J it is referred to as the ninth month. Kattika- 
nakkhatta-kiia is mentioned on the ninth day of the ninth month ( 6.3b 
9 : 149 ) and Full-moon day of Kattika is mentioned as the fifteenth day of 
the ninth month ( 5.27b. 10 : 143 ), while in 5.27b. 6-7 : 142 it is said that the 
Buddha finishing the Pavarana ceremony ( the festival of taking leave before 
departing on tour in the country ) goes out after the fifteenth day o f the ninth 
month. Kattika is mentioned as the last month of the ( Chinese ) summer 
i.e. the period of Vassa ( 14. 14a. 10 : 419 ). Phussa is called the eleventh 
month ( 5.28a.2 : 143 ), It appears that according to this text, the month 
commenced with the first day of the bright half ( 17.12a. 7 : 517 ), as the 
first day after the Full-moon day of AsSlha is mentioned in the same place 
as the sixteenth day of the fifth month and the day after the next Full- 
moon day is the sixteenth day of the sixth month. The Chinese text 
observes that according to the basic text of the Indian Vinaya, these 
days are the days of the Pubba-vass3v3sa and Pacchima-vass3v5sa, 
the earlier and later Retreats. The bright half of Kattika ( Smp. i.202 ) is 
mentioned as the first fortnight of theninth month ( 6.3b. 10 : 419 ). Barring 
the mention of VesSkha as the 2nd month, and of Kattika as the 8th month 
in one place { there is a variant * ninth ’ ), wc may say that the Chinese trans- 
lator is consistent, when we bear in mind that the Chinese year commenced 

* Wo have given here double reference. The former gives reference to the original 
Chinese text— 'Boole, folio a ( obverse ) or b ( reverse ) and column, given in the margin of 
our translation. The figure following t!ie colon sign after tins gives the number of the page 
of this volume. This will enable the readers to locate passages in the original Cluncse text 
also, both of the block-print edition and Tau lie edition (reference to which is abo given in 
tlie margin immediately below ). 
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with the first day of the bright half of Phagguna and that the month of 
the Chinese year commenced, like the month of the Saka era, with the 
bright half. In some parts of India the north of the Narmad3 river, 
except in Bengal, the system of Vikrama $amvat prevails, and according to 
that system the month begins with the dark* half. The writer of Vimati* 
vinodam, a sub-commentary on Smp,, was an inhabitant of south India. While 
commenting on Pa ffitna-pd tipada-dioase ( Smp. i. 97), he refers to the .com- 
mencement of the month in India after the Full-Moon day, while in 
Ceylon, he says, it commenced after the New-Moon day. But as far as the 
Chinese translator h concerned, the commencement of the year was after 
the New-Moon day, on the first day of the bright half of Phagguna*. It may 
be noted in this, connection that in India in ancient times, the new 
year did commence after the Full-Moon day of PhSlguna. To 
support this, the late Shri S. B. Dlkshit in his History of Indian 
Astronomy 1 (p. 135 ) quotes a passage from Taittirlya Bra hm ana ( i. i. 2 ) : 

Efd vat jahganyd rdtrify sarpvatsarasya yat PUrot-P/ialguni 

Ef5 vai prathamfi rS trill samvatsarasya yad Uttare-Phalgms 

“ The night of the Full-Moon day of Farva-Phalgunt * astcrism is the 
last night of the year, while that with Uttara-Phalgun! asterism is the first 
of the year ”. This agrees with the commencement of Caitra month ac- 
cording to Saipvat system after the Full-Moon day of PhSlguna. 

( 3 } There are differences in items of enumerated technical terms. The 
ascetic practices of purification ( dhutagunS ) arc given in this text (6.18a. 
10 : 167 ) as only twelve, while the Pali tradition, is of thirteen. 3 The Kamma^ 
thinas are given as 30 instead of Pali 32, while the arammanas arc 38 instead 
of 40 of Visuddhimagga, though other commentaries also give the same 
number 38. The number of chapters of Khandhaks of the Vioaya given 
here ( 1.9a, 5 : 10 ) is 23 instead of Pali 22. Books of the Khuddaka-tuksya 
as given here ( 1.9b. 3:11) are 14, while the Pali text gives it as fifteen. 
The number of the stttras of the Dlrghagama and Madhyamagama are here 
( 1.9a. 6-7 : 10 } given as 44 and 252 instead of Pali 34 and 152 respectively. 
The Dhammakkhandhas as given here ( 1 .8a. 9:9) are 80,000 though else- 
where ( 1.26b .4 : 30 ) the number is 84,000 agreeing with the Pali tradition. 
The MahSvattas here ( 10. 24a. 10 : 300 ) are four as against fourteen in Pali 
( Sam. iL415 ). Instead of thirteen kinds of samatiubftStanS (expostula- 
tion ), the Chinese text has only ten ( 9.3b.7 : 242 ). 

It is also noticed that where the Chinese text gives a smaller number, 
the Pali text gives an exaggerated number. In one place ( 4. la. 3 : 76 ) the 
number of the Bhikkhus given in the Chinese text is only 1,000 


* Sec Appendix. 

1 Bharatiya ^yoti^ftttra ( in Marathi ), pp. 135, 381 . See the important correction of 
note 10-12 on p. 443 in “Cor. actions and Addition*.” 

2 See Appendix for full understanding of ■ the correspondence of months between 
Chinese Calendar and Indian Calendar, both according to the jaka and Samvat systems. 

3 In this connection see my paper in Indian Historical Qjwbrty on litis subject, vol. • xhi> 
pp. 44.51, also see Dtwla. p. 5. n. 3. 
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while the Pali text has 60,000 ( UQ2 ). The same thing is noted with regard 
to the measurements of the various world-systems, or of the mountains, or of 
the earth { 4.10b-l la : 88 ). The period of years of recollection by the ■ 81 
MahS-sSvakas and the two foremost disciples ( agga-sdv&kd ) is 10,000 (5.6a: 
117 ) while Pali text has 100,000 ( i.161 ). The smallest mapfala of the jana- 
pada-edrikd of the Buddhas is here 100 yojanas, while in. the Pali text it is 300. 
In another place ( 15. 7b. 8 : 435), the Chinese text reads ten yojanas, while 
the Pali text has more than a hundred ( iii. 686 ) . Even the measurements 
of a room as given in the Pali text are 60 x 3 or 4 while the Chinese text has 
only 6x4 cubits, which the context shows to be more reasonable ( 13.8a. 
8-9 : 379 ). The Pali terms of accusation against a mendicant ascribed to 
Mahapactuina t thera ( iii. 596 ) are wider than those in Chinese ( I3.19a.9- 
19b. 2 : 392 ). 

(4) The difference between these two texts is also noted in connection 
with the interpretation of words or expressions- The Pali expression sdtiham 
sabyaffjaneqi is explained as su-arthain and sa-vyaffjanan following Buddhist 
Sanskrit texts, although die Pali interpretation as sa~arlha.n and sa-vyanjanam 
is also given as an alternative interpretation (4.16b. 4-6 : 96). The famous 
stanxa from Dhammapaia ( i. 53) : anekajSti-sa *» ra in sandhdvissan anibbisam 
quoted in Smp, i. 17 is given here with the reading a-nibbidam for a-nibbisaqi 
( 1 ,8b.5 : 9nl0 ). The Chinese text ( 4.22b. 10 : 105 ) observes in connection 
with the interpretation of phi and sukha — 1 if there is phi there is sukha; 
and if there is sukha there is phi also/ which is inconsistent with the Pali : 

‘ yattha sukhani iattha na niya,uato phi (i.145). The Chinese word corrcs- 
ponding to sampasSdana. is given as dung, which is explained as 1 without 
impurity \ ( 4. 24a. 6 : 106) while die Pali explanation is ‘ faith ’. In- 
stead of Pali Kalandaka-nivapa, this text uses the Chinese expression which 
is given in the MahSvyulpatti (4138 Sakaki’s edition) as an equivalent of 
Kalandaka- nivSsa (13. 21a. 5 : 394; 13. 24b. 6 : 398), although in 
another place { 6. 3a. 10 — 6. 3b, 4 : 148 ) the text does give the story of 
Kalandaka-nivapa, as given in Smp. ( iii. 575 ) and in other Pali commen- 
taries like that on M. ajj/uma-nikdya, The Chinese text explains the word 
kalandaka as a mountain-rat, which, is evidently the same as a squirrel ( 6. 3a. 

5 : 148 ). Any way this suggests that it does not adopt the reading : 
Katamaba-nivasa found in other Buddhist texts 1 , where kalantaku is explained 
as a ' bird 1 . While explaining the word Dhamma, the Chinese text limits 
( 15. 16a. 3 : 447 ) it to what was recited at the First Council ( Sanglti ), 
while die Pali text refers to all the three SangTtls. This is said in connection 
with reciting the Dhamma to an un -initiated person. 

( 5 ) The Chinese version takes Mettiya-Bhummajaka as one person 
( 13. 13b. 2-3 : 385; 13, 19b. 9 : 393), while according to Smp. iii. 579, 
they are two different persons, J*he same thing is noted in connection 
with Metliya-Bhummajaka BhikkhunI* ( 13. 14a. 10-I4b. 1 : 386; 13. 20a. 
1-3 : 393 ) deemed as one person, while the corresponding Pali text reads 

J. L. Sec RockhUr* Lift of iht Buddha, pp. 43*44 ; also Arlhopada-tHtra { Vishvabharmti 
Studies, originally printed in Visivebhoraii AwutL ( 1915, 1950 ), pp. 54, 78, beginning of 
chapters 7 and 10 ). 
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only MettiyS (iii. 582). Similarly, Pamju-Lohitaka, another pair from 
Chabbaggiya Bhikkhus, is taken here as one individual (14. lb. 3, 5 : 402). 
The mischievous group of Chabbaggiyajttukkhus consists, according to Pali 
tradition, of three pairs : Ass^ji-PuuabbasukS, Mettiya-BhummajakS and 
Pandu-LohitakS (iii, 614). Mah&uyutpaUi,' however, gives the following 
six : Nanda, Upananda, Punarvasu, Chanda, Aivaka and UdSyl. 
Another Chinese translation of a HTnaySna text of Vinaya ( Shangaht ed. 
vol. 3, p. 23a 1-2 of the Chinese Tripifata ) gives the name Mi-to-lo-Fu-mo 
( Mettiya-Bhurrunajaka ) as one Bhikkhu. The 5th vol, of the same Vinaya 
edition, 31st chapter, l-3a, gives two separate names P’an-cha and Lu-chia 
for Pamju and Lohitaka. Thus it appears that traditions varied in this 
respect and our Chinese translator was influenced by a tradition different 
from that of Pali. 

(6) The Chinese text reveals some other variations which are obviously 
due to mis-understanding of the original meaning. Satta anusayS, seven 
latent evil tendencies, is wrongly translated ( 4. 14b. 4 : 93 ) as 1 evil 
tendencies of living beings * following the oft-found Sanskrit rendering 
sattva-amiSey&if. The Pali word satta, as the context clearly shows, is 
used in the sense of sapta, seven, and not sailocc, a living-being. In the 
expression nava-satta-ptttubhUva-ditthi, heresy of the birth of a ntw being, the 
Chinese translator mis-understands naoa as rune (5. 7a. 10 : 119). So 
also in 18. 9b. 6 : 538 there is a mis-understanding of tiavaka, a group of nine, 
as new, VohSra, speech, is mis-interpreated as dktfra, food ( 18. 12a. 10 : 
540; 18. 12b. 3 : 540). The word ptsakSra, a weaver, is misunderstood 
in the sense of a carrier of messages, a messenger ( 7. 7b. 8 : 186 ). The 
word Makkajaka in Makka^akasutta (wrongly read in FTS edition as 
Makkafa-sutta ) is mis-understood as makkafa, a monkey ( II. 5a. 3 : 310) 
instead of *a spider.’ For atfkamdse TukkbnQlika-vaUhu ( iii. 604 } the Chinese 
translator gives an intepretation which suggests that he has mis-under 
stood aftha as ajff iha or addha, half (13. 21 b 8 : 395 ). In the passage : 
Kdkvare sa-saSSimhi somanake, the last word seems to be confused with samara 
(4.9a 1-10 : 86) and so the whole expression becomes senseless. What 
is intended to convey is: “ In this body accompanied by mind that perceives". 
Pafiftdpa is confused with paftfid (7. 9b. 8 : 189; 7. 12b. 1 : 192). In the 
expression yathsrQpam nSma , ngma is mis-understood and incorrectly render- 
ed (9. la. 4 : 239n2 ). Pafissava is mis-understood and incorrectly renderd 
by ‘hearing* instead of 'promise' (9. 3a. 5 : 242n7 ). Vtsativassdyuko 
is wrongly translated as 2,000 years old instead of 120 years old (10. lib. 3 : 
318nll ). The Chinese author could not know the exact meaning- of 
civara-ttatpsa, the bamboo suspended from the roof, and so he translates it 
as cloth-stand ( 9. 8b. 4 : 249nI4 ) PmnabhirS is explained ( 1. 16b. 6 : 20n30 ) 
as ‘ having attained a high position ’ instead of the Pali interpretation of 
patitabhirS, * with the load taken* down.* 

(7) It is noted that our Chinese version contains some material not found 
in Smp. The account of the foundations -of SSvatth! and VcsSlI, not given 
in Smp. is found here ( 12. 16a. 6ff : 355; 10. lib. 10—10. 13b. 10 : 285-87), 
obviously taken from some other commentaries. The story of Cula-panthaka 
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is given here ( 16. Ul 3ff : 463-67) in full. Passages not found in the 
Smp. but found in the original Vinaya are also traced here. For* instance, 
wc find here { 16. 4b. 3-4 t 467 ) the mention of Devadatta, KhantJadcviyS 
putta, KokSlika, Ka^amoraka-Tissa in the introductory story of PScittiya 
29 of the B hj kkhu- vi bhaiiga Also in 16. 14b. Iff : 483-84 ) we find a passage 
which corresponds to that in the Sutta-vibhainga on PScittiya 83 'about ten 
dangers in entering the king’s palace., Wc have already noted above 
{ XXXV ) tliat among the Sekhiya rules of decorum we have rules taken 
by the translator from Dharmagupta Vinaya. * 

(8) There are some variations due to some deliberate changes made by 
Sanghabhadra ( a ) on account of his . being influenced by the • Vinaya of 
Dharmagupta school; or (b) on account of some interpolations made 
during the course of transmission in Cltina, while preparing new copies 
of the text. 

( a ) Influence of Dharmagupta school* 

The influence of Dhaimagupta school is noticed in several points of 
corns act* between our text and the Caturvargika -Vinaya of the Dharma- 
gupta school. 

(i) Pali Smp* uses the word Nikiyas for the divisions of the Sutta— 
pifaka, while our text uses the word Agaxnas which had become current in 
the literature 5 -® of the various schools of northern Buddhism. 

* Based on a note from Prof, A. Hirnkawa. 

3. Of the relationship between Shan— Chien-p’i-p’o-sha and the Caturvargika-Vinnay a 
Prof. M. Nagai had made a detailed study, but Prof. A. Hirakawa added new .material 
and investigated into the problem more deeply. M. Nagai, Shan— Chien— p'i— p'o— sha to 
Samant-pSs2dika to no Taisbo Kenkyu ( Nanpo Shoden Batten no Kenkyu, Tokyo, 
1936, 1^54). 

4. Smp- i. 26-27. 

5. Taisko Tripit aka, vols. I, 1 1 ; L Rcnou ct J, Filltoaat, L'inde_clas.'ique, Tamo If. 
p. 418) Hanoi 1953; Chinese translation oi the DlrghSgama ( T. 1 ) had been transmitted 
by Dharmagupta school and Chinese Madhyamfigama ( T 26 ) and Samyuktftgama (T. 99} 
had been transmitted by ‘ SarvILstivSda school; Thic Minh Chau, a Vietnamian monk, 
also ascribes M a dhyamSgaput to that school. (The Chinese Mail) yamigama and the Pali 
Majjhima Nikhya, The Saigaon Institute of Higher Buddhist Studies, p. I8ff). Another 
version of the SamyuktSgama ( T. ICO ) is said to belong to KfiSyaplya school. Japanese 
Buddhist teacher Hodo ( 1 740-1770 ) maintained this theory, and Ch. Akanuma supported 
it. (Hod 0 , Ku»haron~Keiko, T. 2252, vol 64, p. 446a; Ch. Akanuma, Butko Kyotcn Shiron. 
Nagoya, 1939, p. 49. ) Recently Prof. K. Mizuno, however, has inferred that this Agama. 
should rather belong to one of the two schools, namely, Dharrnagupta or M&hliftsaka 
(Journal of Indian and Buddhist Studies, voL xviii. No. 2, p. 4 1 if. ). Next Chinese Ekotta- 
rSgama ( T. 125 } has been considered to belong to Mah&.s&Aghika school, but Prof. 
Hirakawa’s smdics have led him to the conclusion that this theory cannot be maintained- 
He rather thinks that no school can be considered for certain to- be responsible for 
transmission of this Agama. (Of. Hirakawa, Shoki Daijobukkyo no Kenkyu, pp. 

{ 28-461. * % 

6. I*!. I.amoUc, Histone du buddhisme indien, pp. 1 GO — 171, Louvain, 1958 ; In the 
MaMprajiiai>anunitfl-updeia*iS5ir* of NigflrjuJta, the Satra-pitaka i* divided into fbdr 
Agamas ( T* 1509, p* C9c fl linri 5-6 \ f£- Lamotte, Lc Lmitc dc ta crcmdc vertu dc sagcsic, 
Tome I, p* 103, Louvain 1944 j M. Saiguw, Studiru zum MaliSprajM^ramitfl-upAdcia- 
listra* pp 17-35, Tokyo, 1919)- 
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- (ii) Our author is wavering between 92 P^cittKaS*" of Pali Smp. (6) 
and 90 of the Dharmagupta school, which number' he mentions in two 
places (389, 445). MahSaahghika and UpSli-paripfOchS support the number 
92, while the number 90 is supported ' by Caturvargika, DaiabhSpavSra, 
MQla-SarvSstivada and K&fyaplya Vinayas’. 

(iii} The order of some of the PScittiya rules from 85-91 of Smp. i» 
disturbed and we have rules given (485-86) in the order followed' by the 
Caturvargika-Vinaya. Similar change is also noticed in the order of the 
SahghSdisesa rules in the Bhikkhu nl-Vibhatiga (491). Besides our text 
gives no explanation, although the Smp. does" (485-86, 491-92). 

(iv) Among the Sckhiya rules in our text, we find 24 rules inserted 
(481—82), which are not found in the Smp. They arc borrowed from the 
Gaturvargika- V inaya of the Dharmagupta school ($aiksya-dharmas 60-85, 
barring 64 and 69)°. They deal with one's behaviour towards a stQpa or 
an image of the Buddha. But in No. 85 of the Caturvargika Vinaya or 
Pr5timok$a, there is no mention of the image of the Buddha as wc have in 
our text. In its place there is the mention of a stupa. 10 

(v) As against ten kinds of semen mentioned in Smp. (i;i.ll2), 'our 
text mentions seven kinds of semen (356). Paiicavargika. mentions ten kinds, 
MahSsanghika eight kinds, DaiabhanavSra and Mula-Sarv5sliv5dins five 
kinds. Caturvargika alone mentions seven kinds. 11 

(vi) The eight calamities mentioned in 'pur text (455) correspond to 
those of Ga turvargika -Vinaya 12 , while the original Pali has nothing corres- 
ponding to the same. 

(vii) Our text mentions thirteen difficult persons (510), who cannot 
have proper conduct, even if they arc initiated. Pali Vinaya mentions 13 
several persons who cannot be given initiation into the order of Buddhist 
Bhikkhus. Caturvargika-Vinaya mentions twenty-three persons under this 
category, divided into two groups — one of ten and the other of thirteen 


6a. Strip, iv. 735-885. 

7. E. Waldschmidt, Bruchstilchc dcs Bhik|ui)l-Priiliniok(n dcr SarvCstividins; 
Leipzig, 1929, S, 53-70; W. Pachow, A Comparative Study of the Prftimokia, Appendix; 
A. Hirakawa, Ricuxo no Kcnkyu. Tokyo, 1960, p. 434. 

0. Smp. iv, 882-85. 

9. Caturvargika-Vinaya, T. 1428, p, 710b, line 8 — 712b, line 21; Two Prithnokta 
sHtras, T. 1429, p. 1021b line 27— c. line 28; T. 1430, p. 1029b line 4 if. 

10. Caturvargika-Priltiniok|a-sfttra, T. 1429, P. 1021c. liner 19, 27; T- 1430, p. 1029b, 
line 22, c. line I. But in Carurvargika-Vinaya, No. 77 of Sails adharnia (T. 1428, 7tlc 
line 21 ) is in accordance with Frfltimokja. But No. 85 of Caturvargika ( p. 712b, lines 
14-28 ) was changed into an item concerning a tuipa of the Buddha. There it no 
mention of an image of the Buddha. In this case the older form should be the one 
mentioning the sBlpa. 

11. Our Trans, p. 316, note 16; Pin. iii. 112; T. 1421, p. IQe, line 4; T. 1425, p. 263b, 
line 29; T. 1435, p. 14b, line 29— e. line 1 ; T. 1442, p. 681a, line 29; T. 1429 p. 579 0, 
lines 3—4. 

12. T. 1428, p. 823a, lines 2-4. 

13. Vui. i. 86-91 
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who arc called "difficult”* 14 Evidently our text borrows this term from 
Caturvargika-Vinaya. 

(viii) Instead of the title MaHSkhandhaka of the first chapter of the 
MahSvagga in Pali (Smp. v. 1034), our text reads the ‘Khandhaka of receiv- 
ing initiation’, which tide is exaedy found in the corresponding portion 
of Caturvargika-Vinaya. 14 The title of the same in other Vinayas does not 
agree with it. 1 ® - _ 

(ix) , The explanation of an elephant^command as given in our text is 
different from that of Smp. but agrees with that of Caturvargika-Vinaya. 17 

(x) ^.,Our text mentions (518) A4o-U shoes which are also found in 
Caturvargika-Vinaya. 1 * * - 

(xi) : The transliterations of the names of various medicines or medical 
plants are noticed in the same form in Caturvargika-Vinaya. 1 * 

(xii) Sahghabhadra being more familiar with Sanskrit terminology 
accepts (358) for the Pah word Sangh&disesa the -transliteration Sang-kia- 
p’o-se-sa, which corresponds to Safigh&vafefa in Sanskrit and which was 
accepted first by Da(abh2navSra. w This lands him into the difficult and 
absurd situation of explaining p'o («w) as adi, beginning.' This is perhaps 
due to the undue influence of Caturvargika-Vinaya, which along with 
Da iabhSnavara and Padcavargika^-Vinaya, accepts that term, DaiabhSna- 
v5ra and Mftla-SarvSstiyada Vinaya interpret Sanghava4e?a as meaning : 
"There is remnant in the Sangha’\ ts Pancavargika -Vinaya also states that 
it has the meaning of "remnant 1 *.** Caturvargtka- Vinaya gives no .etymo- 
logical interpretation. Our k |ext follows the interpretation given above as 
is evident from the use of an alternative which is an equivalent of Sangha 
and asa£e$a (213). At the time of Sahghabhadra the word must have 
already gained currency in China and so he accepted the same without 
minding . the incogruous situation pointed out above. The. Vinaya of 

14. T. 1426. p. 814c, lino 11-17. But in Caturvargika-Vinaya, this ia named as the 
thirteen difficult objects ( vaslu ). 

15. T. 1428, p. 779a, line 4. 

16. The names of the various chapter* in the Skandhakas of the various Vinayas 
are given in Prof. Frairwallner’t work ( £. Frauwallncr, The Earliest Vinaya and the 
Beginnings or Buddhist Literature, Roma, 1956, p. 178ff }. Cf. A, Hirakawa, Ritsuao no 
Kcnkyu, 1960, p. 631. 

17. T. 1428, p. 845a, tine 18. 

18. T. 1428, p. 847a, line 7. 

19. T. 1428, pp 866c. line 24— 867b, line 23. 

20. T, 1435, p. 14b, line I Off; hi. L, Finot, Le Pritimok|a-sQtra des SarvSstivSdinr. 
JA. 1913, nov— dec, p. 479 etc.; A. C. Baneijee, MQlasarvistivKda FrStimokfa— ifitra p. 9 etc, 

21. T. 1428, p. 599 b line 12 etc. T. 1425, p. 262 c, line 3 etc; T. 1421, p. 10b, line 13 
rtc.; Shan Chicn. T. 1462. p. 760a, line 29 etc 

22. T. 1435, p. 14 b tine 1 1 ; T. 1442^>. 681b, Unci 6-8. 

23. T. 1421, p. 10 c, lines 2-3. 4 

24. Gustav Roth, Bhikiupl-Vinaya and Bhiklu-prakTrgaka and Notes on the 
language, (Journal of theBehar Research Society, vol. LI I, parts 1—4, Jan-Dec. 1966, p. 
43 ) ; W. Pachow, the Prflticnokfa-siitra of the MahSsa^ghikas, Allahabad, 1956, p‘ 3, Also 
our Trans, p. 2I0n0. 
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Mahasafighikas* 1 and that of Stmmitiyas accept the term Sanghati£e?a where 
also the sense of 'remnant* is lingering. The interpretation given by the 
Mahlsahghikas does not appear to be sou^d when it says : “Sang-kia means 
four ParSjikas and p’o-se-sa indicates that these transgressions have their 
remnants which may be decided by the act of the Sahgha”, 15 How can 
one accept this interpretation of the word Sahgha ? The Pali interpreta- 
tion already given above ( XVI ) seems to be more reasonable. 

( b ) Interpolations* 

There appear to be Some marginal remarks by pupils creeping into the 
body of the text. Wc often have in our text the use of the word Teacher 
(Lit. Dhamma-master, Fa-shih), This word used by the Translator Sahgha- 
bhadra often refers to the author of the original Smp.+ It is also used for 
dcariya (172), a recognised teacher of the Dhamma, as in GcctriyavGda. It is 
also used for a teacher who is giving instruction to pupils under training, 
as is obvious from the following r— On p. 129 para. 45 wc have : The 
Teacher says — “I do not understand the meaning of this”. Unless there is 
some corruption of the text of the omission, of certain words which would 
imply that these words are said by a pupil, we cannot explain these 
words except by saying that a side-remark made by a teacher to the 
pupils in his class has been recorded by a pupil in the margin of his copy 
of the text and a future ignorant copyist has faithfully copied this remark 
and put it in the body of the text. It cannot be ascribed to the 
author of the original Smp. or of our translation. They will not make any 
statement of such ignorance on their part. 

There appears to be another case of a similar interpolation on p. 196 
(7.I5a-5). In the exposition of the First ParSjika, jt is said that while the 
teacher is explaining in all seriousness some delicate passages regarding 
sexual matters, one should listen to him with all gravity, without expressing 
any light-hcartcdncss by giggling, or exhibiting one’s teeth, or horse- 
play of any kind. Now follows a remark which is not found in Snp. (1*258): 
"If there is one who is given to horse-play, he shculd be driven out”. 
Obviously this is a casual remark made by a teacher, while expounding the 
text to his pupils. It was perhaps recorded by a pupil on the margin of 
his copy and a future copyist included it in the body of the text. Thus it 
is an unauthorised interpolation. 

There are some remarks made about some medicines or plants (452, 
525) as to whether they arc or arc not found in Canton, China or Indo- 
china. These remarks may have been made by Sahghabhadra himself or 
by some one else later during the transmission of this text in China, 

Why and when were these modifications made ?* 

Now the question arises : ‘Why have such things happen sed ?’ In 
China, Da^abhauvSra was translated into Chinese in the very early years 

25. T. 1623, p. 263 b, I trio 5-9. 

x Sec 172 (G*22b* 2-3); t71 para. 61 (6*25b. 3-4); 35B para. 63 (12-0b-&). 

* Dated on a note from Prof. A. Hirakawa. 


* 





v 




LTV 


SHAN-CHIEN-P’I-P’O-SHA 


of the fiftli century A. D. Soon Caturvargika-Vinaya followed. It was a 
superior text and was read and followed by many people. It became 
so popular that those who sought UpasampadS .{ initiation ) had to undergo 
the ceremony laid down by Caturvargika-Vinaya. Hui Kuang (468—587) 
made great efforts to popularise this Vinaya and many people came under 
the influence of the same.' Shan-chien-p*i-p’o-sha appeared in 489 A. D. 
Sanghabhadra could not possibly escape that influence and so at the- very 
time while he was preparing this Chinese translation from the original 
text, he must have made these changes purposely to suit . the prevailing 
tendencies of that time. When this new work appeared, it would naturally 
have been read and used at least as a reference book by students of 
Caturvargika-Vinaya. So also Students of this book must have compared 
it with Caturvargika-Vinaya and teachers would also make comments 
while expounding the text. And we see such comments being embodied 
sometime later in the text itself. 

Supporting the Pali Text 

The interpretation found in this volume of several words or expres- 
sions in Pali often con firms or throws additional light on the interpreta- 
tions accepted in the Pali tradition. The interpretation of saAkhalikhito^ 
brahmacariya as ‘ holy life that is pure and polished * is confirmed by this 
text (6. 4b. 6ff : 150). PaccUsa-samoya is explained quite truly as * when 
the sky is on the point of being bright * ( 14. 13b 3 : 418 ). C'i vcna-ceUtpana, 
an obscute expression, is rightly explained as managing or providing money 
required for the garment of a'Bhikkhu ( 15. lb. 9-10 : 427 ). The cryptic 
expression : no sHftSoimokkho in Smp. i. 270, iii, 574, 650, 662 etc. is literally 
translated in 14. 13b. 3 : 418, but it is made quite dear in 15. 6a. 9 ; 
433; 15. 9a. 4-5 : 436; 16. 7a3 : 471, when we are told * because he does 
not know ( the offence J, he is not absolved from the same *. This supports 
what we have in Vimativinodanl for which see our note 11 on p. 416. This 
confirms the interpretation of safigd as saSSdya abhtivo, further clarified . by 
ajSnanto pi 6 pajjali in Smp. iii. 650. There is the corresponding expression 
in Vinaya-vaslu ( Giligit Mss. vol. iii. part iii. p. 63 ; pfaivo ajnonAn mukti\i. 
Ignorance of Law is no excuse.) There is another word onlara-ghara, the 
history of which is very interesting. Originally the word is used in the 
sense of ‘ a village, where a Bhikkhu receives his alms.* The expression 
antaraghara m p&vifiho pi#$4ya cartili ( Vin. i. 40 ) makes it absolutely dear 
that the word don not mean 1 in the houses ’. How can he go begging liis 
alms if lie has entered a house ? The same interpretation is applicable 
where the word is used in the original Vinaya text : Vin. iv. 176, 186, 188. 
Buddhaghosa also in his explanation ofthat word in M. ii. 7, ii. I37-38,iti. 126 
accepts - this interpretation when he says that in one case the extent of the 
village begins with IndakhTla a pillar raised in front of a 
village-gate ) ; in another it begins wit it the threshold of a house and in a 
still another it begins with the place where falls the water from a Nccm-trec, 
which is generally planted in every village. The Chinese version 'of 
BrahmS yu-sut la 1 interprets this word in M. ii. 137-38 as ‘a village’, 

I . Sec Thich Minh CUaii’i * Tht Chintit Mudhyantfganta amt Iht Pali Atajjfununrikfya ; 
A Comparatiot Study ’ p, 309 referring Lack to 160 IT, See p. 169. 
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though toon after-wards it also interprets it as ‘ a house \ The Chinese 
version of the PStidesanlya rule No, 1 where this word occurs, according 
to Dharmagupta and KSiyapIya schools, interpretes this word as ‘ a village*, 
although later when they come to Sekhiya rules they interprt it as ‘ the house 
of a white-garmented man, i. e. a housc-hbldcr *. The author of Smp. uses 
this word in various places : iii. 543, iv. 809, 890-91, v. 891 etc. He seems 
to be not giving any dear interpretation, but from Jus use of that word : 
antarvgkar* o& rathikfya vd in iv. 809, he seems to interpret it as 1 a house 
Sd TaUha~dlpanI uses this word but it is not clear in which sense it uses this 
word. Vimati-vinodam ( p. 368) dearly interprets it* as 4 as house 1 when 
it says: antara-ghare ti antogthe. Vajirab uddki-T ikd, another sub-commentary 
on Smp.) says ( Burm. ed. 346 ) : ** A house temporarily occupied by a 
Bhikkhun! by staying there for one night cannot, according to the thinking 
of one Acariya, be called ankrraghara." So evidently the old interpretation 
6f this word is forgotten, 'probably because its original etymology was 
forgotten and the interpretation from its apparent form and the common 
meaning of antara helped in stabilising the later interpretation ; ‘In a house.* 
Really speaking the word antara is used here in the sense of ‘ external * as 
is confirmed *by Panin! I. i. 36 : • AnUtram bahiryogopasarjtvydnayo}} : the word 
antara is used in the sense of* external ’ ( bahiiyoga ) and 4 an under-garment’ 

( upasarfHrydna ). So antara-ghora means that where there are houses outside, 
external to ( the monastery ), that is, ‘ a village ’ where a Bhikkhu gets his 
alms. For details sec the paper referred to in. our note 19 on p. 487. 
Our author follows the later interpretation accepted in 48th Sekhiya of 
Dharmagupta school ( 56th of Pali, p. 487 ) though as we have shown 
above it is not quite correct. 

Our text confirms the Pali interpretation of va$ d fiatiumakacchdyd as [the 
time ] when, the shadow- goes on increasing, -that is, in the afternoon. It 
rightly gives the interpretation as * late -afternoon ’ ( 3. 3b. 7 : 63n6 ). 
Following the author of Smp., our author gives the later interpretation of, 
nekkhamma as ‘ leaving the house 1 instead of * dis-passiona taxless ’ { 5. ' 22b 
9 : 137 ). Following the original Pali text, our author makes an attempt 
though not quite successful to explain the title Samanta-pdsddikd (6. 2b. 10-6. 
3a: 148; 8. 9b. 9-10 : 219). The meaning of the word dfiura-ntkkkepa is 
made clear when our text gives its rendering as ‘ un-expectant mind ’ ( 8.i/a. 
7. : 207n4 ). The terms pitbbaQQa and aparatRia are given in transliterations 
in Chinese and arc correctly interpreted as * principal or primary food * 
and * secondary food * respectively ( 9. 12b. 8-9 : 254 ). 

: There are some very literal,’ almost mechanical, translations of Pali 
terms - which -would hardly make any sense to an ordinary Chinese reader 
unless he is acquainted with their Indian originals. Ku-er for purdpa-dutiyikd 
(14. 15a. 5 : 420); sheng-shiang for jdta-rUpa' ( 16. 21b, 10 : 496), tfon-fhe 
die for tari-khartikd { 13. 14b. 9 : 375), shm-le-che for oda-palUikitu ( 13. 5b. 
3-4 ■; 375 ), jKi-er-kie-mo for natli-duliya kanima (1. 3a. 10 : 4), pei-tzu- 
kir-mo for iialfi-ratuttha komtna (16. 23a. 4 : 498 ) arc illustrations in point. 


LVI 


SHAN-CHIEN-FI-F'O-SHA 


t 


This Chinese version suggests sometimes new readings : a-suci-p4ta for 
^-swi-psna (6. lib. 6 : 159nl4), imga-dapfika for miga-lapflika ( 10. 17a. 7 : 
^92n2 1 ), a-nibbidarp for a-nibbisam ( 1. 8b. S : 9nl0 ). 

Some Significant remarks 

Our Translator often refers to Indian words, which he says arc foreign 
and he gives the explanation of the same , in Chinese language { Han-yeu 
17. 9b. 2 : 513 ). Ho-sah ( upajjhSya ) is a foreign, word and in Chinese it 
means * one who knows what is an offence and what is not an offence ’ 
(17- 9b. 1—2 : 513). Similary he thought it necessary to explain in 
Chinese . language the technical terms like Minolta and Abbhdna (404). 
Lo-yue ( RSjagaha ) and Mo-kic ( Magadha ) are foreign sounds (17. 9b.9 : 
514). A similar remark is made with regard to Chic-p*o (JIvaka 17. 13a. 
7 ; 519 ) and he adds that.it means a Living Prince. While speaking 
about RSjagaha , he remarks, Lo-yue-chen or Wang-se-chen or Mo-kie~ 
kuo— all mean the same thing, although the terms are different. He refers 
to the practice of sitting with hams resting on the backside of lower legs, 
or squatting as is practised in the foreign land of Jambudipa ( India, 14. 
10b6 : 414; 16. 20b. 9 : 495 ). While discussing various plants or medical 
herbs, he often remarks that some of them are available in In do -china, or 
Canton (.15. 19b. 7 ; 452), or Qjiang-tsou in the district of Canton ( 15. 
19b. 8 : 452; 17. 17b. 10, 17. 18a. 7 : 525); or not seen in the land of 
the Han people, i. e, China, in general ( 17.18a. 2 : 525 ). He refers to 
the barbarous people of Wtt r a border-province in China . ( 14. 22a. 1 : 

496). 


Name of Places, Persons and Literary Works 

. He also refers, following Smp., to the mythical countries such as Apara- 
Goyina, Pubba-vldcha, Uttarakuru, as to Jambudipa (4. 11a. 8-9 : 89 ). 
There is also a reference to the language of border-countries like Andhra 
and Daraila (7, 13b. 5 : 194) and to a Malaya village, (229). He reveals that 
he had no realistic knowledge of the geography of India, when he follows 
(he Smp, in implying that PSialiputta was on a sea-shore (67nl3) and, 
when he includes Himilay&s and Uttarakuru ( not authorised by <SVw/>. ) 
among places where some Bhikkhus expressed to Dabba their desire to stay 
( 385 note 15 ). As in Smp., in addition to names of persons and places in 
India, references to names of places or persons in Ceylon are galore. There 
is a reference to the island of Ceylon, AnurSdhapura and Abhaya- thief, 
who had a following of five hundred (11. 22a. 10 : 322). There is a 
reference to Cetiyagiri ( 8. 23b. 8 : 237 ) and to Cittala-pabbata (15. 5a. 
10 : 431 ). The text refers to th coincident of the cure of the wife of 
King Vasabha, by the indirect remark of MahSpaduma (11. 21a 5 ; 330 ). 
King BhStiya ( P’o-ti-ye ) and his contemporary Godattatthera are 
mentioned ( 8. 24a. 6 : 237 ). Great masters like MahSsumma, Mah&paduma 
( 10. 9a. 2-4 : 282 ) and CQlSbhaya-sumanatthera ( abridged into 

Cttlasuxnana ( 8. 22b. 1 : 235 ) are also alluded to. 
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Like the Smp. this text also refers to -various literary works like 
the Agamas, and texts of Vinaya and Abhtdhamma . Pctisambhidd is 
referred to under various names : Po-tsc-sam-p’i-t’o*chin ( 11. 8a. 8 : 314 ), 
Sam-p’i-t’o (11. 8b. 8 : 315), Sam-p’o £o ( 10. 28a. 10 t 297). There 
are also references to the VimSna of Ghatta-m5bava (5. 12b. 10 — 5. 13a. 
1 : 125) to commentaries like SfldanT-vibhSfS ( PapafF ca-sQdanl 5.13b, 2 : 
126 ), AtthasSlini ( referred to as SalinI ), to Dhamma-sangahanl ( confu- 
sion between Dhammasa figaka and Dhammasafigapi ) and to Vituddhi 
magga ( 4. 25b. 5-6 : 108 ). This latter text is called by various names as 
Chin-tao-tao (4. 25b. 6 : 108), Chin-tao-chin (4. 23b. 7 : 106), Chin- 
tao-p’i-p’o-sha ( 5. 4b. 2 : 115; 5. 5b. 2 t 117; 5. 7a. 2 : 118 ), Fi-ni-pi’- 
p’o sha ( Vinaya-vibhSgha 4. 23b. 9 : 106) and Abhidharma-vibhSgS. 1 
It may be remarked here in passing that the author of our translation 
believes 1 that the author of Smp. was also the author of the 
Visaddhtmagga ; for he accedes to the statement of the author of Smp . that 
the topic of DhySna-samSdhi has been already discussed by him 
in the Visttddhimagga (4. 23b. 7 : 106 ). The commentaries like the 
Atthakathd , MahS-Atthakcthd , Kurundl are actually referred to by our 
author (6. -22b. 7 : 172; 6. 23b. 4 : 173; 7. 19a. 2 : 201; 8. 2a. 2 : 209; 
.8, 7b. 5 ; 216; 7, 20a. 8-9 : 202; and 8. 8a. 9 ; 217; 8. 9a. 7 : 218 ). 
The Andhaka-Atthakathd, Mahdpaccarl and SaAkhepa-Atthakathd seem to 
have been, drawn upon, though their names are not actually found in 
our text. Even Pali-muttaka-vimcchaya is driwn upon ( 8. 13a. 3ff. : 
223-226). Ji takas or Parittas like Ratana-pantta, Dhajagga-paritla, 
Mora~paritta etc. are also referred to { 2. 13b. 10 : 46; 5. 5a. 8-9 : 
146 ). Though Parivdra is referred to in its transliteration : Po-li-p’o-lo 
( 1. 7a. 7 ; 8; 7. 5a. 4 : 183;), Po-li-p’o ( 7. 15b. 9 : 196), it is also 
referred to ( 9. 24b. 8 : 269 ) as “ Questions on Difficult Points.” 
Similarly, there arc other passages which are quoted from Parivdra, but our 
text does not name it but simply says that they are from original Vinaya 
(213, 425). But our last division is wholly on a selected portion from 
Parivdra ( 535-552 )J 


Transliterations 

There are hundreds of words scattered throughout the volume, which 
are transliterations of Indian words — proper names of persons, places, 
rivers, mountains, gods, demons, books, technical terms used in Vinaya 
about the offences and disciplinary measures, flowers, fruits, medical herbs, 
or plants etc. These transliterations seem to point to the original form of 
Pali as well as of Sanskrit, The following will show the Pati origin 
A-p*i-kan-( suggested emendation. )~to : abhikkanla 1, 10b. 9 : 13 

8. 10b. 6 : 220 ) : Iaigili confirmed by the explanation of kt-U 
as ‘swallow*; 

Kiu-na-han ; KonSgama (5. 23b. 8 : 138 ); Le-kiu-niu ; Lakkhana ( 12. 11a. 
10 : 349 ); 


I . p. 302 note 38. 2. See our ante on p. XXVII. 
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ku-pei : kapp&sa ( 11. 4b.. 10 : 909); o-p'u-ha-na : AbbhSna ( 6. 25a. 3 : 176 ); 
T’&chit-lo ; Dukka|a (9. 4a, 6 : 243 ) ; - T'ou-ldri'Chi* ; Thullaccaya (9, 4b. 
1. : 243);- • ' ‘ - : ' 

T'an-mo-U-ki-to : Dhamma-rakkhiia (10. la. 8..: 271 ); Mo-no-to : MSnatta 
.( 14. '3b. 3 i 404); ' ‘ . 

stng-ho-lo \ safikhdra ( 11. 8b. 5, 8 ': 315); Kia-t'i : Katdka-( 1 7. 1 7a. 9 : 524 ) ; 
a-tan-jo* \ ]nraS«a ( 9. I3b. : 10 : 255); kia-p'ti-to : gdnita ( 10. 1 8b. 8 :-293 ); 
■Li-phe-fi . : licchavl ( 6. 10a. 9 : 157 )■; Kia-sa~na : Rasina-( 4, 23a. 6 : 105 ) ; etc. 

' On’, the other hand, ia spite of the basic text of our translator in Pali, 
he uses in several places transliterations pointing to Sanskrit origin. This 
Was perhaps due - to his- being more influenced by Sanskrit texts, with which 
he, fits a ’ follower, of the Dharxnagupta ■ school, -was more acquainted! Here 
follows a list of some such words • 

An-ft-lo ; Andhra ( 7. 13b. 5 : 194 ) ; Ltu-t[o-lo :'Rudra ( 8. 167b. 6. : 229 ) ; 
PQ-Io-H-jrj) -tha i PrStlmokia (‘7." 5b, 8 . : 183 ) ; Po-yt't'i : Pj-Sya^cittika 
(92a. 5 :‘24l )*;- ■ . ■■ . ‘ 

ZT'an-m-kia ■: Dhanika (8. lia. 6-:- 221); kia-li-s&-fi J an kdr^dparta (8. 17b. 
8 i 1229 Y; • *. .* ’■* *. ‘ 

, ,■ * Lt - . . * J . tu m ti ■ * * * 

Pj-lo-f’t-i’t-jr-ni (PratidciahTya! : . 16. 16a. 1 : 486); p'u-sa : pofadhd 

(13. ; 23b. \S . i- .397 ) ; : ** 

Shtof-lung-na . ; . ( Srona <?r’ i^ravana" 1 7.’ 12b. 1 ; ‘51 7 ) . We have already seen 
( XVI ) how Seng-kia-p’o-se-sa ; , (Satighavaiefa) has landed our trans- 
lator into difficulty, When he'trifcs to explain p'o ( aoa ) as 8di (beginning, 358) . 
Sometimes the names are translated as in Mang-sku for Assaji ( Aivajit,401). 

- . We have also to bear in mind that the pronunciation of several words 
in Chinese- has changed during the course, of several centuries and so we 
hav ^ some difficulty in understanding the . equivalence between Indian and 
Chinese words. Modem f wa’ in Chinese was pronounced in ancient days 
as * mu ’ or ‘ mo \ So, T’an-wu is given as an equivalent of Dhamma 
( 7, la. 9 : 178 ). On the same analogy, the Chinese equivalants of Padu- 
muttara (13. 11b. 4 : 383) Samuddadatta (13. 21a. 6 : 394), kumuda 
(17. 18b. 9 : 516 ), nwra ( a peacock 5. 5a. 9 : 1 16 ), mono ( 1 ) etc. can be 
explained. So also T’an-yue ( 6. 7a. 6 : 153 ) should, I think, be considered 
to be an equivalent of ddnavarlt, for the character yu t was in ancient times 
pronounced as mt and the same cbaractor is found in the writing of the 
name - Vie t-nam. The same character is used for yvt in chit-kie-yatj the 
Chinese equivalent of Cakravarth. . 

# 4 i. >-h* . ■ ■ + 

. . ■ * , ... 

Shortcomings 

M ' i ; \ 1 . . * 

As is very commonly found in Chinese Buddhist texts, there are several 
examples of wiong homonym) used in our text. One character 1 is con- 
founded with another .witli identical .or closely .similar, pronunciation but 
with different meaning. Readers are referred to our remarks noted in ■ the 
following : 9nll, 41nll, 45tt28, 114n7, 301n32, etc. 340n3. So also there 
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are scores of examples where characters with similar forms but differing in 
some respects arc confounded with each other. See our remarks in this 
connection in the following : lln23, 75 ill 9 . 115n5, 268n23, 505n2, 514n9, 
518nl7, 535nlO, 538nl2, etc. Our tex£. : Iso reveals that it has become 
corrupt in some places and we have suggested emendations suitable for the 
correct meaning that is implied. Note our remarks in this connection in 
the following, for example : 47n41, 103n77, 235n45, 289n20, 369n9a, 318nI2f 
468n4, 531n3, 540nl3 etc. ; in' passages in connection with the Wheel of 
Life, Dependent Origination and passages about the First trance. See our 
observations : 81n7-13, 83nl6-19, 115n8. In this lespcct wc may observe 
that even the Taisho edition of our text is not free from such faults. See our 
observations : 8nl0, 61n5, 376n8, 499n30. The omission of 'no’ ( pu ) 
is very embarassing in the following : 348n, 235n45, 48Qnl4-15. Such 

faults are noted especially in the small portion devoted to Pari vara section. 
In some places there arc some obvious mistakes. The remark found in our 
text (422) about 500 Sakiyanl women having received initiation from the 
BhikkhunT Sahgha seems impossible.^ 

Sahghabhadra, the Author 

Having seen the contents of this volume and having also noticed the 
differences between this and the original Pali volume as well as the peculia- 
rities of this volume, we may now proceed to depict the individuality of our 
author Sahghabhadra, We have seen at the beginning of this Introduction 
that from the external evidence we hardly know anything about him except 
that he came from the West and that he was helped in this translation work 
by a young SSmanera, .$£ng-yi by name and that he completed this work 
in or about 489. A. D. in a temple named Chu-lin ( Veluvana ) in Kuang- 
chou ( Canton }. Now let us try to see what wc can know about him from 
the internal evidence of this book. 

He reveals himself to be a follower of the Dharmagupta school as 
noted above (L-LIV) in detail. The followers of this school were not pre- 
pared to be strict like the Theravadina. They had a lenient attitude to- 
wards acceptance of gold and silver (368. 430), the BhikkhunTs begging 
principal food for erecting a hut or cottage (492) , or in the matter of getting 
permission of parents by one who is seeking permission to be admitted to 
the Sangha (510). They were, more practical than the Thera vadins. 

As he translated this book For the Chinese readers, he naturally adopts 
the Chinese ways of saying vyhat he had to say. This we note in the follow- 
ing 

( 1 ) The names of Indian months are indicated by the correspond- 
. ing numbers of months of the Chinese Calendar, though we have 

b . I 

noted (XLVI-XLVII) that there arc certain irregularities due 
to ;some confusion -between die commencement of the Chinese 
New Year and Indian Year- with its double system of £aka arid 
Vikrama Samvat. 
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( 2 ) For Rainy season of India, he always uses the word ‘ summer *- 
season which substantially corresponded to that period.* 

( 3 ) He refers to the circle of six relations according to the Chinese 
social system instead of ' seven generations ’ of Indian social 
system { 464n2 ). 

( 4 ) He refers to, what perhaps appeared to him to be strange, the 
various modes -of paying one’s respect to one another prevalent 
in India. They have been already detailed above ( XL ) . 
He refers to the practice of squatting as one of distant land ( India ) 

( 414, 495 ) and to ' sesame ’ as a product of distant land ( India ) 

( 7. 1 4b. 3). 

( 5 ) He uses the Chinese euphemism smelling at the nose ” for 
kissing (365). 

( 6 ) He calls Hu-safi ( upajjhSya 513 ), Mo-kie ( Magaiha 514 ), Lo-yrn 
( Rsjagha 514) and Cit-p'o ( Jivaka 319) as foreign words or 
foreign sounds and is at pains to explain in Chinese the meaning 
of technical terms like Manatta and AbbhSna (404). 

( 7 ) He calls the original Vinaya as Fan-pen ( 16. 16a, 8 : 487 ), 
the text of Brahxnanical India. 

His non-Pali tradition is observed In the following : — 

( l ) His mention of six uposatha days ( 459 ) as against the four of 
the Pali school of. the TheravSdins. It is also observed that in 
this he is supported by MahTSSsaka school ( 459n37 ). 

( 2 ) Instesd of the usual Pali expression * R9hula-mat9 he gives 
the name YalodharS, which is rarely found in the Pali tradition. 

( 3 ) We have already noted above ( LVIII ) his predilection for 
transliterations of Sanskrit words and interpretations according 
.to the tradition of Buddhist Sanskrit texts ( XLVIII-XLIX ). 

( 4 ) We have noted above ( XLVII ) Sanghabhadra advocating 1 2 

‘ dhutagunas as against 13 of the Pali text. We have also 
noted there other variations in the number of Kammatthanas, the 
number of the constituent books of the Khuddakanikaya, the 
number of Sfitras in the DIrghSgama and MadhyamSgama. 

( 5 ) We have also seen that he is following the non-Pali tradition, 
when he treats each of Mettiya-Bhummajaka , Patidu-Lohfta as 
one individuality and not a pair (XLVIII-XLIX). 

He is not very well conversant with the geography of India. Following 
Smp. i. 91 and Buddhaghosa’s Vhuddhimagga (xii.123) he considers Pataliputta 
to be on a sea-shore (67n3 )■ Hejprobably considers Uttara-kuru and the 
Himalayas to be in the vicinity of Rijagaha, when he includes these names 
( not found in the Pali original ) among places where visting Bhikkhus of 
RSjagaha expressed to Dabba-Mallaputta their wishes to be accommodated 
for temporary residence ( 385 ), 


*Sce Appendix, 
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We also note that he belonged to a school which, for practical reasons, 
did not like to be strict like the Pali school of the TheravSdins. He had 
no objection to accept gold and silver by way of some device or for the pur- 
pose of medicine ( 430, 368 ). A Bhikkhunl can, according to him, beg 
principal grains if it is for building a cottage ( in her nunnery ) ( 442 ). So 
also he would not mind if a man cannot secure permission of his parents 
and still he forces a thera to convert him under a threat of burning liis 
monastery, or when he is being initiated as a member of the Sahgha, far 
away from his home (510). 

As regards his position as a litterateur, we have already said above 
that his renderings are not sometimes correct, because of his mis-under- 
standing of the original (XLIX). We may, however, say that he tries to 
make his writing more attractive by introducing some narratives like the 
story of the founda tion of Savatlhl ( 365 ), or Vcsall .( 285-87 ), or the story 
of Culapanthaka and Maha-panthaka (463-67). These he did not find 
in the original, still he took them from different commentaries. On account 
of his different tradition, he seems to be wavering when he once calls VesSkha 
as 2nd month, while at another place he calls it as third month. Kattika 
is some times called eighth and at other times ninth. The enumeration 
of Paciltiyas is once given as 90 ( 339, 445 ) and at another time it is 92 (8). 
But he is also found to be giving some original renderings of Pali expressions 
like satlpailhS na, sammappadhSna etc. ( 189 ). It & very encouraging to find 
that he is giving a correct interpretation of padhtfna, as ‘application’ (189) 
or exertion and not giving wrong renderings of the word padhdna as found in 
other Chinese texts like the Chinese version of the Madhyamagama*. which 
takes that word in its dialectical variation pahfirta and translates it as * tuaa ’ 
(Radical 69 with 14 strokes) meaning abandonment or eradication. To 
express close similarity, our author seems to be very fond of saying : “ Exactly 
like..... .in no way different ” ( 19, 75, 201 etc. ). 

As the aim of our author was limited to the understanding of the main 
rules governing the life and conduct of Bhikkhus and Bhikkhunis, he naturally 
was not interested in the minor rules and practices mentioned in the Pali 
Khandhakas, that is, Mahavagga and CuIJavagga, or extraneous matter 
that was not rclcvent to his object. So he gives no controversies mentioned 
in Smp. Wc do not find her eany reference to the worship of 3iva-liriga for 
which flowers from monasteries, according to Smp. Hi. 626, were not to be 
utilised. Our text takes no note of several passages^ quoted from various 
commentaries or of opinions of various masters given in Smp. We have 
already seen that our author has devoted 414 pages for the Book of Precepts, 
the Sutia-vibkanga, All the remaining three volumes of the Vinaya he has 
disposed off in less than sixty pages, not forgetting the Parivira, which is 
a special feature of the Pali Vinaya. 

* Thich Mi nti Chau ; * The Chinese Madhvtnjgama end ike Pali Majjhma-nikfya, p. 95 j 
also see my article : ’Chinese Madhyamagama and the language of its basic text’ in 
Dr. Satkfri Mookcrji J'eiicitalion Volume ( 19G9 }, pp. 5-G. 

| Smp. iii. G15-G30, 098-99; iv. 747-49, 843-854; v. 909-70, 1090-1100 etc. 
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• - He Seems to be un-mindful of certain inconsistencies. In one place (269), 
he -quotes a passage from “ Qjuestions on Difficult Points.’* There it is said 
that a theft .or three niSsakas involves the offence of Thullaccaya, while in 
the last division, while giving an exposition of a g&th& from Porivfira, he 
states. (54fi) that a theft of four mSsakas involves Thullaccaya but the theft 
of three, two, or one rnSsabt involves the offence of Dukkafa. This is in 
conflict with the original text of ParivSra ( Fwi.v.38 ) and Sjnp. vii.1385, 
which clearly state that one becomes guilty of Thullaccaya if he commits 
a theft of .what is worth less than a p8da ( i. e. 5 m&sakas ) but more than a 
If the theft is of what is worth a nUfsaka or less, then the. offence 
involved is Dukkapi only. 1 It is worth investigating whether this last state- 
ment of Sahgliabhadra lias anything to do with a statement in that behalf 
In Caturvargika-Vinaya of Dharmaguptakas, 

Tliis last division of ParioSra seems to be very faulty. On p. 538 
para. 23, when he deals with the 13th question, we are at a loss to know 
why he translates * navaka * as * new * instead of ‘ a group of nine.* And 
what is still more embarassing is that in die answer to this question given 
in the next stanza, we have altogether a different homonym, which means , 
* faith-’ In the detailed exposition that follows on p. 543. para. 38, the 
same character shing meaning faith is used and four objects of faith are 
n jned *. room, precepts, lawful action and unlawful action. So the answer 
inconsistent with the question. We have no explanation unless wc say that 
the text is corrupt. 

We have also shown how this text is helpful in confirming the inter- 
pretation of Pali Commentaries, or clarifying some obscure expressions. 

On the whole, the impression left on our mind by Sahghabhadra is 
that he is divided in his mind due to his effort in being loyal to his 
original text, Pali Snip, and also trying to be loyal to his Dharmagupta 
school.' In several places the latter got the upper hand and he made 
compromises with his text. This last landed him into difficulties, as we saw 
in the- interpretation of Safighadisesa. And in some cases under the influence 
of his. school* he made deliberate changes, which also we have noted.* He has 
even changed the title into Sudarsana-VibhSfS or Samyag-drsti (or dar£ana}~ 
Vibh5$5. The former rendering is given by Nanjio as mentioned at the 
beginning of this Introduction. Thus probably he wants to show that he is 
giving a new version of his own of Vinaya-Commcntary. 


1 See p. XXIII nolc * 


2 pp. L-LUI. 
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A word of explanation 

On pp, 275, 329, 452, 453, 473 a 474, 475 I have used the word kappaka 
in the sense of kappiya-ktiraka which also I have usee! on pp. 186, 280, 379, 
404, 432* This word h used on the analogy of words like farrraip ( kasim karat! 
ti ), gamako ( gamanam karat! ii ) etc* Buddhaghosa, in his Visuddhimagga 
16* 90, actually uses the word gamako in the following : 

Maggamalthi gamako na vijjati 

The word kappa is used in the same sense as kappiya. Upali is described 
as kapptikappzm kusalo ( Thera- gathfi 251 ). So oil the analogy of the word 
gamako we can very well say ; kappam karat! ti kappako. We have also tne 
use of an expression like pasddhana-kappako noted in Fali-English Dictionary* 
This explanation, I thought, would be necessary to prevent this word from 
being Interpreted in its ordinary meaning of * a hair-dresser or a barber* f 


* 


Shan-Chien-P’i-P’o-Sha 

on * ' 

Vinaya 

Book I 

[T. 673b-681c; P'ing la-7a; PTS. i. I-51c; S. i. l-29c; K. 1-48 (§§ 1-68); 
N. i. 1-44. ] 

Translated by a foreigner-mendicant, Saftghabhadia ( 489 A. D. 'i, 
in the Tshi dynasty (479-502 A. D.) of Empei'or Hsiao. 

First Section of Introduction 
Obeisance to Buddhas 

[ 1 ] “Obeisance I make 

To the Great Compassionate One, 

Who, for icons, immeasurable 
Even by a hundred crores ( kofi ) > 

Suffered in his toils for doing good 
To all beings in this world. (1) 

Also, respects I pay 
By bending my head before 
’ The Dhamma, profound and excellent. 

He who fails to know it 

Goes, in this world, from existence 

To existence — { the Dhamma ) 

Which completely smashes 

The net of defiling ignorance. (2) 

With singular [ devotion ) and respect 
I bend my head before, 

. And take refuge in, the SaAgha 
Equipped with Conduct, Concentration, Wisdom 
And Deliverance — (the SaAgha J, the held of merit. 

Which practises virtues, all with zeal. (3) 

Having taken refuge in the Three Jewels, 

I now come to the explanation of the Vinaya, 

So that the good Dhamma may last long 
And may do immense good to all beings. (4) 
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By virtue of this, I earnestly wish 
All kinds of sufferings are exhausted. 

[ For ], one who delights in observing good conduct 
Removes, by that observance, all kinds of sufferings 1 .” £5) 

[ 2 ] I shall now explain what has been said at the beginning of the 
m igtnal Vinaya: “At that time , the Buddha icas living at Vttafljd" [ Fin. iii.l j. 
This has been said by Upali, as a chief speaker, at the time when five hundred 
Kidd's had assembled together. Why ? The Tathagata, soon after he 
attained the [ Religious] path, turned, in the Deer Park, the wheel of the 
Law of Four Truths. When he gave his best sermon, lie converted one 
Subhadda into a Buddhist monk. Having finished whatever he had to do, 
lie entered P.uinibbSiia, without leaving behind any substratum, just at 
dawn on the fifteenth day of the second month £ Pah- VesSkha ) between a 
pair of Sdla trees in the Park of the king of Mallas or Kusinara. Seven days 
afterwards, Kassapa was coming from the City of Vc-p’o ( ? Pava ) with an 
assembly of live hundred Bhikkhus, to the City of Kusinara. On the way 
Kassapa met a religious mendicant mid by way of enquiring of him about the 
World-honoured ( Buddha j, said : “ Friend mendicant, have you [ recently ] 
seen our Teacher ?” The religious mendicant replied ; 14 Seven days have 
elapsed since the passing away of the life of your teacher, ascetic Gotama. 
When Gotama had passed away into NibbSna, gods and men paid homage 
to him. I just got this heaven lv ma»drfra-flower from that place ” f Vin. II. 
284; D. ii. 162]. 

£ 3 ] When K ass a pa with his large assembly of Bhikkhus heard tire 
passing away of the Buddha into Nibbana. he turned sideways, wept and 
fell down on tlte ground in faint. At that time, there was a Bhikkhu, 
Subhadda Mahallaka by name, who said ; “ Stop f this bewailing]. What 
is there that needs bewailing ? When the Great Ascetic was alive, he used 
to say : “ This is permissible, this is not permissible; this may be done, this 
may not be done.” Now it is possible for us to think : we want to do a 
thing and so we do it; if we do not want to do a tiling, we abstain from it ” 
£ I’m. ii. 284-85 j. At that time Kassapa remained silent, but be thought 
user these words. Further, he thought to himself : * it is befitting that before 
the evil Dhamma raises its head, the sacred texts of the Dhamma should 
be gathered together; if the good Dhamma gets established in this world, 
it would do good tci all beings Kassapa further thought : when the 
Buddha was alive, lie had said to Ananda t “when I pass away into Nibbana, 
the Dhamma and Vinaya that I have preached will be your great teacher. 
Therefore, I am now explaining to you the Dhamma’* [ D. ii. 154], Kassapa 
just thought: “While the Buddha was alive, he conferred on me his lvasava and 
his robe of dusty rags { panuu-k&l&m \ ” [5. ii. 221 ]. Further, lie thought : 
44 Formerly, die lluddha had said to the Bhikkhus : * I cuter the meditation 

t. Tins Chinese version Its* nothing corresponding to the Jtan*as following the lini 
five in the Pali version. The first three itsmzas of the Chinese version contains, in the 
original, six quarteis, each, white the fourth and fifth contains four each. 
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of the first trance; Kassapa also enters the meditation of the first trance* 
[ S, ii. 21 1 }. The TathSgata has thus praised the perfection of my distincti- 
ons by placing them on level with the Buddha’s and in no way different. 
This conferring on me the dignified position thp TathSgata is just tike 
removing the armour by the king and putting it on his own son to let him 
protect the members- of his clan. The Tathagata must have known well 
that after he had passed away into NibbXna, Kassapa would protect the 
good Dhamtna. Therefore, the TathSgata conferred on me his garments 


[ 4 ] Kassapa then gathered together the assembly of mendicants and 
said to the Bhikkhus : 14 Once upon a time, I heard Suhhadda Mahallaka 
say thus : 4 when the Great Ascetic was alive, he would say : this is permissi- 
ble, this is not permissible; this may he done, this may not be done; now it 
is possible for us to think like this : we want to do a thing and so wc do it; 
if we do not want to do a thing, then we abstain from it *. [ Therefore ] 

friends, we should recite aloud the Dkamma-pitaka and the Vinqya-pitaka ” 
[ Vin. ii. 284-85 j. The Bhikkhus said to revered Kassapa : 44 Let the 
Revered Sir select those Bhikkhus” f Vin. ii.285 j. Revered Kassapa 
E knew that j all the [ Bhikkhus ] had mastered the Buddha’s 
Dhamma consisting of nine* parts and that all of them were trained in 
the same. The Sotgparmas, the SakadSgamis, and those Bhikkhus that 
have destroyed craving were many hundreds and many thousands. 
There were others who had mastered the three Pi$akas, Vbo had attained 
the Four Pafisambhidas, who possessed miraculous powers, who had mastered 
the three lores ( vijjS ) and who were eulogised by the Buddha as having 
destroyed the craving. Such Bhikkhus were one less than five hundred. 
These were selected by revered Maha-Kassapa. These were one less than 
five hundred because it was necessary to keep room for revered Ananda. 
If Ananda were not there, there would be no one who could recite the 
Dhamma. If one were to ask why Ananda could not be admitted to the 
assembly, the answer is that Ananda was still on the ground of [ merely ] a 
trainee and so he f Maha-Kassapa ) did not select Ananda. MahS-Kassapa 
could not take Ananda because he wanted to avoid [ public ] censure. The 
Bhikkhus said : “Although Ananda was still on the ground of a trainee, he 
loved to learn personally from the Buddha himself the Suttas and the 
Gegyyas 3 . In the Dhamma, he held a favourable position. Further, he 
comes from the great clan of the £3£kyas. He is the son of the paternal uncle 
of the Tathagata. He cannot be on the side of the three poisonous things 
[like greed, hatred and delusion]. Revered Kassapa may take Ananda 
to make up the number of five hundred ” [ cf. Vin. ii. 285 ]. This was in 
the mind of the noble Assembly of mendicants. ~- 

[ 5 ] Then the great Elders had this thought in their minds : 44 At 
what place shall wc have [ the recitation of] this collection of. the texts of 
Dhamma -pifaka? The city of Rajgaha alone can meet our requirements. We 

2. The Pali text Inter enumerate* these nine parts. Seepara. 42 of Ko*»mbi‘t edition 
of BSkiraniddna-vaartano, Smf>. i.28 { PT5 edition ), 

3. Pal i — Svtta-gtvfidiknm , 
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shoulil [ therefore ] go to the city of Rjjagaha to spend the three months of 
the rainy season and recite [there] the Vitiaya-pifaka, without letting other 
Bhikkhus stay [ there ] in the rain-retreat " [ Pm . n* 285 j . Why was it so ? 
For the fear that other Bhikkhus would not he able to follow the same* I hcre- 
forc they were to he sent away. Thereupon, the revered Maha-Kassapa 
said al! the rest by the official act of tiatti-Jutha -ham ma* ( i. e. an act in which 
the proposal is the second constituent of the whole procedure ). This has 
been explained in detail in the chapter on Sahgui*. 

i. 3b. I 
-.74a 13 
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674; . 25 

f 7 ] Then as Ananda was sitting and resting for a long lime since the 
Buddha’s passing away into Nibbana, he lclt rather some heaviness in his 
bodily elements. He wished to get cured, within one to three days and so 
he drank [ medicinal ] milk, Wishing to be benefited by the same, he sat 
down in a monastery. At that time there came a Brahmana, Sobhana 
[ 1>v name ]. who requested [ his presence ]. Ananda replied that he could 
not comply with his request as he had taken a [ purgative ] medicine, but that 
he would go on the next day. When that day came, he took with him an 

4 Solli-dutijHt-ka. ^na — an official declaration of the proposal { Haiti } it followed by 
only one repetition. There are tome acu in which the official declaration or the proposal 
it followed by lliice repetition!. Thil it called nalii-tatuUhe-kam»t&, because Haiti It follow- 
ed hv three repetitions and to it coiuiiluftt the fount, item of the whole act. 

5. gee CutlatM^tt. chapter Xl . 


[ 6 ] Then after the Tathagata entered Nibbana, for seven 
days, there was a large gathering ol people, and for [ another J 
seven days they paid homage to the Bodily Relics, she-li ( ^fj ), 
of the Tathagata. Thus half a month had passed away and there 
remained only a month ami a half of the summer. Kassapa knew that 
the Rain-Retreat was near at hand. Kassapa said to the Eiders : “ Time 
has come for our departure. Let us go to Rfijagaha. ” Revered 
Kassapa took die following of two hundred and fifty Bhikkhus and 
stepped on the high road; the elder Auuruddha, [also], took the other two 
hundred and fifty Bhikkhus and stepped on his way. Revered Ananda took 
the Kasjva [garments ] of the Tathagata and surrounded by Bhikkhus was 
going towards Sivatthi. When he reached the former place of residence 
of the Tathagata, the people of Sgvatthi saw Ananda and were struck with 
grief and began to weep. They asked Ananda where he had left the 
Tathagata and how he was coming alone [without him]. Tire people 
weic crying aloud exactly like what happened on the day when the Thaiagata 
had just passed into Parinibbana. Revered Ananda instructed the people 
by giving [ them ] a sermon on impermanence. Soon after the instruction, he 
entered the J eta -park and opened the room of the Buddha, lifted the seat 
of the Buddha, brought it out, cleansed it, entered the room and swept it 
clean. After sweeping it clean, he took out from the room the withered 
’flowers that wctc offered [to the Buddha) and threw. them away. He 
carried back the seat { tnaSca-piflni ) of the Buddha, placed it as it originally 
was [ when the Buddha was alive], and revered Ananda offered the same 
kind of worship as when the Buddha was alive and -in no way different. 
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elder Bhikkhu and went to the house of Sobh&na who put him a question 
regarding the meaning of a Sutta. Therefore, in the Agama in the tenth 
section, there is a sutta called Sobhana-suttai* % 


£ 8 ] Then Ananda carried on various [ repairs ] for preservation of 
the Jeta-park and then wishing to enter the rainy-season-retreat started to- 
wards the city of Rsjagaha. Revered Kassapa, along with Anuruddha 
and all the assembly of the Bhikkhus, reached the city of Rsjagaha. They 
noticed that all the eighteen big monasteries had at one and the same time 
fallen into disrepair. After the passing away of the TathSgata, the Bhikkhus, 
leaving the bamboos for hanging their clothes on, and other tilings, all 
scattered and in a disorderly fashion, had gone away. Therefore every thing 
was in disorder. The five hundred elder Bhikkhus following the teaching 
of the Buddha carried on £ the repairs] for the preservation of those rooms. 
If they had not carried on those repairs, the followers of other religious faith 
would have said : “ As long as Samara Gotama was alive, they carried 
on the repairs; but when he had passed away, they left f their rooms ] 
throwing away every thing in disorder In order to stop this accusation, 
it was proper for them to put back everything in order. 

£ 9 ] Kassapa said : “ While the Buddha was alive, lie had praised 
entering into £ rainy season- ] retreat. The first thing to do » to get the 
rooms well preserved £ after due repairs]” [ Vin. ii. 286].' They made a 
plan for die same. He went to the place of king Ajgtasattu and told him 
their needs. The king saw die Bhikkhu and paid his respcclt by putting 
his head at his feet, and asked the revered Sir, " what is it that you want ?” 
Kassapa then replied : “ The eighteen MahSviharas have all fallen into 
disrepair and have been ruined ; we wish to have them £ repaired ] and 
preserved. Now it is for yoiw majesty to know what can be done.” The 
king replied : “ Very well !*’ He gave them immediately work-men and 
in the first month or so of the summer, Kassapa and others had the monas- 
teries all repaired and then they went again to the place of the king and 
said to him : '* All the monasteries that needed repairs have been repaired 
completely. We now shall have a recitation of the Dhamma-fritaka and 

Vinaya-pifaka 

[ 10 ] The king replied ; " Very well ! what you need shall be done 
The king further said : “ 1 should now turn the wheel of the royal 

duties; and you, revered Sir, would £ revolve] the wheel of the 
supreme Dhamma by reciting it.” The king said to the Assembly 
of the mendicants ; “ I shall listen to the command of you, 

revered Sir The assembly of mendicants, replied : “ First, erect 

an Assembly— Hall for discussion *\ The king said : " In what 

place shall it be erected ?” They replied : “ Have it erected at the 

6. la the Pali Dl ghtniklja, the tenth suits is called Sulha-ruUa. Akinumi't Cetabgw 
qf tkt Chiif 4 ft Agnmai and Pali fiikQyas ( 1929, Nagoya, Japan ) nisei no nlla correspond- 
ing to this in the Chinese Agama*. 
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entrance of a meditation-caye ( guhd ) r of Sattapamu on the slope of the 
mountain Vebhlra. Thli place is' very calm and quiet The king re- 
plied : " Very well !*’ Then king AjSlatutta with his [ miraculous ] power 
set up, in an in slant, with the skill of f the divine architect J Vissakammfl, 
what appeared to be like a second heaven of the Thirty-three goods. The 
beams, rafters, pillars, wall* of partition and stair-cases were alt carved and 
engraved upon with various exquisite things. On this hall of discussion 
there were jewel* and precious stones and there were decorations and 
petulant* ol various kinds of flowers scattered over here and there. On the 
ground, too, there were exquisite things. Thus, all this appeared to be like 
a hall in the heaven of the Bralimfl and in no way difTerent. Woollen rugs, 
cushion* and mattresses were spread on five hundred raised-seats which were 
*et facing north. There were still higher teats studded with jewels. Among 
these select high seats there was one, clean and beautiful, intended for the 
Preacher of the Dhamma. This high seat was facing East. 


{ IJ j The assembly of monks said to Ananda : “To-morrow the 
Saftj'ha is meeting to recite the Vinaya-pifaka, You are still on the path of 
a Soittpanna I Flow can you be admitted [ to the meeting ] ? You should 
not be indolent : [you can exert]”. Upon this, Ananda thought to him- 
selr : “ Just to-morrow the congregation of the noble [ mcdicants ] will 
gather together for the Dhamma. How can I get admission to it when I 
am basically [no more than] a trainee ?” Anapda from early hours of 
(lie night reflected upon his physical body, and although the middle of the 
night passed away, he did not get any [distinction]. Ananda thought : 
" Formerly the World-honoured One had said : ‘you have already practised 
virtues; if you emcr the meditation of a trance, you will soon attain Arhat- 
ship ’ [ D. ii. 144]. The words of the -Buddha are never vain. I must 
have exerted my mind too much. Now I must be moderate. I must take to 
his middle Path ", Thereupon Ananda came down from the place of walk- 
ing-path and went to the place of washing feet. He washed his feet, entered 
a room and sat down on a couch. He wanted to take rest for a while. He 
reclined his body and wanted to lie down. So when Bis feet were raised up 
from the ground and before his head reached his pillow— during this interval, 
he did attain Arhatship. TP one were to ask about a man who, in the 
Dhamma of the Buddha, attained his religious Path when he was neither 
walking, standing, sitting or lying down, then it would certainly be none 
else than Ananda. 


[ 12 ] Then when the mid-day meal of the second day of the middle 
month was over, Kassapa deposited in the proper place his clothes 
and begging-bowl, gathered together his assembly and entered the Dhamma- 
hall. Ananda wanted to show his attainments and let the great gathering 
know about it. He did not [therefore] enter following that great assembly. 
When [ the members of] the Assembly had already entered [ the hall ], 
they took their seats according to the proper order [ of seniority ] and left 
a scat vacant for Ananda down [ among the J seals. The great assembly 
began to pay respects to one another according to seniority. When they 


1. 1 4] ''"’first council 

came to this vacant seat, they asked for whom it was reserved. The reply 
was that it was for An and a. They further asked : “ Where is lie now ?*’ 
Ananda, when he came to know the mind of the Assembly, wanted 
deliberately to exhibit his miraculous powers. % Purposely he disappeared 
[ from the place were he was ] and emerged in' front of his seat and 
thus manifested himself. 


[13] When the Assembly had taken their scats, revered Kassapa 
asked the Elders : 11 Shall we take for recitation, first, the Dkamma-pitcka or 
Viitqya-pitaka ?” The Bhikkhus replied : “ Revered Sir, the p r inaya~pi(aka 
is the very life of the Dliamma of the Buddha; if the Finaya-pitakt i slays, 
Dhamma-pitaka will stay; therefore wc shall first recite the Vi naya-pifakn. 
" Whom shali we make President of the religious meeting ?” “ Revered 
UpSli The Assembly questioned “ Cannot Ananda be the President ?*’ 
The answer was : “ Wc cannot make him the President ", “ Why ?” " When 
the Buddha was alive, lie had praised [ Upali] in this way : “ Among my 
disciple-followers, the best among those who have retained [ in their 
memory] the Vinaya, is Upali ’* [ A. i.25]. The Sahgha said : “ Wc 

now [ therefore] shall put questions to Upali and thus carry on the recita- 
tion of the Vinaya -pit aka”. 

[ 14 ] Thereupon, Mahakassapa made an official declaration about 
putting questions to Upali [ in this way] : “ Let revered' Sirs listen to me. 
If the Sahgha deems it opportune, let the Sahgha permit my putting questions 
to Upali about the religious matters concerning Vinaya ", After this 
was said, Upali also made an official declaration ; "Let the revered Sahgha 
listen to me. If the Sahgha deems it opportune, let the Sahgha permit me 
now to answer the questions put to me by revered Kassapa about religious 
matters concerning Vinaya ”, Thus he said. When Upali had made such 
an official declaration, he put the garments on his body in proper order 
{ i. e. covering his body and keeping the right arm bare ) and lacing revered 
Kassapa, paid respects to him by [bending] his head and face towards him. 
After having paid his respects, he sat on the high seat and took the fan 
studded with [ the pieces or] a tusk of an elephant. Kassapa came back, 
took his scat and put a question to Upali : " Revered [friend], where was 
the first Pfirajika laid down and with reference to whom was it laid down ?” 
The answer was ; “ it was laid down at Vcsali and w r ith reference to Sud inn a, 
the son of Kalandaka.” "What was the offence committed [ lit. violated ] ?*’ 
The answer was : “he committed an offence consisting in impure [ sex- ] 
behaviour ”, Kassapa put questions to Upali about the offence, the place 
of its origin, the person concerned, the precept, the amendment to the 
precept and also asked about the involvement of the offence as well as exemp- 
tion from the offence. Thus he put questions about the first Pgrajika, the 
second, the third and the fourth ParSjiki, about the origin and the 
occasion [ when the rule was laid down ]. Mahakassapa put questions mid 
Upfili answered them all as he was asked [cf, Fin. ii, 206-87], Therefore 
this is called the section on the four PgrajikSs. 
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[15] Further, he next put questions about the Safighddiseia ( Sans. 
SafighSvage^a ) 7 8 9 ; next he put questions about the two Indeterminate! 
( A-niyala ) ; next he asked about the thirty Nissaggiya-Paduiyas ; 

next asked about the ninety-two® PddUiyas ; next asked about 

the four pS\ideiamym ; next he asked about Seventy-five Rules of 
good decorum; next he asked about die Seven Precepts of settling a 
dispute. Thus when the major P&timokkha was over, he asked about 
tlic eight ParSjikax concerning the Bhikkunis ( nuns ), which [ also ] 
is called the section of Parajikas. Further, he put questions about seventeen 
Sanghadsesas: next he asked about thirty Nissaggi ya-Paci t ciyas ; next he 
asked about sixty-six* Pacittiyas; next he asked about eight PajidesanTyas, 
next about Seventy-five Rules of good decorum; next about Seven Precepts 
of settling a dispute. When he did this, the Bhikkhiint-Pdtimokkita was thus 
finished. Next lie asked questions about the Khandhakas ; next, lie asked 
about Parham. Tlius the Vhiaya-p\\aka was . over. As Mahakassapa pu 
questions to UpaSi, Upali answered them f all J. 


[1(3] Therefore it was said that the recitation of the Vinaya-Pi}aka 
in the Assembly of five hundred Arhats was over. Thereupon, revered 
Upiili put down his fan, got down the high scat and paid his respects to all 
the elders. Having paid respects to them, he came back to his original scat. 
Mahakassapa declared that [the lecitatiou of Vir.aya ) in the Assembly 
was over. 

€• 

[ 17 J Next he asked questions about Dhamma^pilaka* Whom shall 
wc make the President of the religious meeting, when vve recite the Dhamma- 
pifaka?" The Bhikkhus replied: ** Revered A nanda,” Therefore Main* 
kassapa made this official declaration : “ Let revered Sangha listen to me. 
If the Sangha deems it opportune, let the Sangha permit me to put questions 
to revered Ananda about the Dhamma-pitaka ”, After this declaration, 
Artanda also made this official declaration : “ Let the revered Sangha listen 
to me. If the Sangha deems ir opportune, let the Sangha permit me to 
answer questions of revered Mahg kassapa about Dhamma-pifaka* ” Hailing 
declared that, Ananda got up From his seat, laid bare his right shoulder, paid 
his respects to the ciders and immediately went up to his high Scat, Ascend- 
ing the high scat, he took in his hand the fan studded with pieces of ivory 
of' an elephant. Revered Mahs -Kassapa started putting questions to 
Ananda about Dhamm&-pi}aka : ” At what place was the Brahmajdla-sulta 
given out Ananda replied : “ At the royal house-hold in Amba-la|{hik£ 
between the two towns, Rajag&ha and Njlandi *\ 14 With reference to 

whom was it given out ?*’ ”It was given out with reference to two persons 
Suppiya-Faribb^jaka and BrahmadaUa Titus Maha kassapa asked 
Ananda about the original pjace and the person with whom originated the 

7. The Chinese translator was perhaps acquainted more with dm Sanskrit term than 
with the Pali term SaAghQdis<sa t see note 15 of Book XII, 

8. Elsewhere this number it given as 90. See XIII para. 43, note 18. 

9. Pali has 160 and it appears that the Chinese text drops the word for 'hundred.* 
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Brahmajtila-stitta. Next he asked about Ssmaffffnphaia-suUa : “'At what place 
was it given out ?" Ananda replied : “ At the city of RSjagaha, 

in the park of jTvaka ** With reference to whom was it given out ?” 
** With reference to AjStasattu, the son of VedehT,” and the like. Thus 
he asked alxmtthe original place and the person with reference to whom the 
SdmaHfiaphala-mttn. was given out. In this very manner, he put questions 
about the five collections [ of Agamas ] [ cf. Via. ii. 287 ]. 

Which are those five collections ?The answer is : the suttas of Dlglidgnma, 
the suttas of Majjk invSgama, the suttas of Satnyutta, the suttas of Afiguttara and 
the suttas of Kkuddaka. 

Question : — What are the suttas of Kkuddaka ? 

Answer : — Leaving aside the four Agamas, all the rest of the Dhamraa- 
collection of the Buddha — this is called the suttas of the Kkuddaka. From 
among the io.ur Agamas, all the various suttas, except the Vinqya-pifaka, were 
recited by Ananda. 

[ 18 ] The words of the Buddha have only one taste. When classified, 
they are two -fold ( Dhamma and Vinaya ). This taste becomes thrce-iold 
( when we consider them as words- said) at the beginning, middle, or end; 
also three-fold when we classify them into three Pifakas; in the same way 
[ when we consider them as related to ] Good Conduct, Meditation and 
Insight. When we consider the five Collections, they arc. five-fold. 'When 
we classify them into different types, then the suttas arc nine-fold. In the 
same way, when we take into consideration their sections, they form eighty 
thousand sections. 

[ 19 ] What is meant by their having one taste ? 

From the time when the Buddha had attained full enlightenment (sammd- 
sambodhi) up to the time when he entered Nibbana — during this intermediate 
period of forty-five years, [ whatever he preached to ] gods, Yakkhas, 
Gandhabbas, Asuras, Garudas, Kinnaras, Mahoragas (big snakes) — human 
and non-human beings — all this had one taste. Because, all this had one 
nature, namely, that the words were harping on Deliverance; so it had one taste. 

How is it two-fold ? Dhaintna-pitaka and Vinaya-pitaka. 

[20] What is it that is said at the beginning, middle and end ? 
Whatever [words] the Buddha has said at the beginning, at the middle, 
or at the end — this is what is threefold. The following gtUkffs arc said : — 

I had rim through many existences, 

Yet I had had no feeling of detest 10 ; 

I was rightly seeking the house of the house-master 11 

10. The Chinese text suggests the reading a-tubbida'n Tor Pali a-nibbiwm in Dhp, 153. 

11. In conformity with Tali gahakSraka ; 'the maker or the house’ can «-e say that 

the reading dm ( g: ) is wrongly used Tor dm ( ) xvhPch means ‘master, owner,’ ? 

It would come closer to Pali $.ahak&raka. Or. can we emend it into wo ( ) which 

we get in the next but two quarters ? 
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675b. 17 
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But suffering again I met in every existence. 

• ■ ' s ’ > 

, Now that I have seen your house, 

You cannot build it again \ 

The bones of ribs and spine 

Have been smashed and cannot be revived. 

The mind is already free from taints; 

Graving is exhausted and Nibbana is attained [*Dhp. 153-54 ]. 

Further there is a teacher [who] explains that these Udana-gathas 1 * 
{ i, c + stanzas that arc inspired } arc the first words of the Tathagata. 
There are others who consider die following as the first words : After the 
rise of the moon, [ following the first day of the dark half] 13 for die three 
watches of the night 14 lie was sportingly reflecting upon the Law of 
Dependent Origination after his attainment of omniscience and he uttered 
this stanza : 

14 At the time when Dhammas become clear " [ Fin. i. 2 ]. 

— this [gSthti] has been said in the Khandhakas 14 . 

■ "■ * 

At the time when the Buddha was ort the point of entering NibbSna* 
he said to the Blukkhus : u With regard to my teaching [Dhamma], be 
very careful and attentive [ B. U, 155 J. These arc the last words [ of the 
Tathagata ]. Between these two points, whatever is said is that which is 
said in the intermediate period, 

[ 21 ] Question — What are the three Pi(akas ? 

Answer : — VinajQ-pilaka } Suita- pit aka and Abh idhanma- p i} ah a . These arc 
the three pifakas. 

Question : — What is the Vinaya-pifaka ? The two Pdtimokkhas T twenty 
three 1 * Khandhaka s and P^riiHJrfl—this is called Vinaya-pij&kti. 

Question :■ — What is the Sutte-pifaka ? 

Answer: — The forty-four 17 suttas beginning with BraAmajala-mtta—Bll these 
go to form Dightigama* All the two hundred and fifty- two** suttas beginning 


12, The gdihtis occurring at the beginning of the ftni chapter of the Afdtuii'tiggn of 
the r.ili Vtrmja-pifaAn { t, | ), 

13* This it the explanation of f/df iftvfaditMM as given in Sm p* v, 95 G. 

H* Pali : ‘for three watches of the night 1 fidfififtwia-riiftivd tun ydmeut } # which would 
require nn emendation in the Chinese text* 

15* See note 12 above. 

1 G* Pali has 22. The text perhaps needs emendation from 23 to 22- 

17, Pali has 34. Tabho cd. gives a reading from an old Sun# edition which supports 
the reading 34. Uut the photographic Sung edition consulted by us gives 44. The Chinese 
t mutation of Dtrghdgamti has only 30 j 

111. Pali hai 1 52, while the Chinese vertirui or Alnd?\rum$gAtnd Ini* 222. This very 
Chinese version, iuelf, gives, later ( I. 32), this uuml^f n* 152, 
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with Mula-pariySya compose the Mqjjhimdgama* The seven thousand seven 
hundred and sixty- two 18 suttas beginning with U-kiei-la-to-6-p' o-l' o~ua 
(Oghataropa) — all these compose the SamytUUn, All the nine thousand five 
hundred and fifty-seven 20 suttas beginning with <£etopariy&ddna-sutta compose 
the Alt guitar a. Dhammapada, ApadXna, Ud&na, Itiruttakd^ [Suttd)-KipSta, VitaSna 
{-vatthw), Peta {-vatthu), Thera and Tkeri-gdthd, Jslaka, Niddesa {Nt-li-p' o?)- 1 
Pafisambhida , Buddha-vamsa and CariyS-pitaka ( ^ ^ 10E ) — all these, 
classified into fourteen 22 parts, go to make up the Khuddaka. This is called 
the Sulfa-pit aka* 

Question ; — What is Abhidhamma-pitaka ? 

Answer : — Dhamma-Saftgan i, Vibhaftga, Dhdtukath/I, Yamaha, Patthdna, 
Puggalaparf ?7 a tti and Kalhfivalthu 1 * — this is Abhidhamma. 

[ 22 ] Question What is the meaning of Vinaya ? 

The answer is given in a Gtithd : 

It lea ds to one J s good in various ways; 

It disciplines the actions of body and tongue. 

Those who arc conversant with the meaning, of Vinaya 
Have laid down this as its meaning. 

What are the various ways ? [There is] the fivefold* 4 [recitation of 
the] Pdiimokkha and there are sevenfold* 5 types of offence^ beginning with 
PSrajika* which form the list of various rules of conduct. Then later come 
amendments to the rules which cither make the original rules stricter or more 
liberal — these discipline one’s actions of body and tongue because one does 
evil actions through body and longue. Therefore, this is called Vinaya. 

[ 23 ] Question : — What is a Sutta ? 

The answer is in a gfithtf : 

It releases the various meanings 

Which the good words give out like [a plant ] sprouting out; 

It is like the web and woof and like a gushing fountain; 

It is like a black siring and like a thread that binds together— 

This is what is known as Sutta 

Full of profound , subtle and exquisite meaning. 

19-20. These numbers agree with those in Pali. 

21. ( M ® )■ The last character p'o sectrn to bc used here through mistake 

for « ( % ). 

22* Note that this list omits Kkxddeka~patha t the first book in this collection of fifteen 
books* This list does not mention the books in the usual order of Pali* 

23. The order here is different from that in Pali which puts' Tamttka and Paffhnna at 
the end, 

24-25. Pardjikft, Safighaditesti, P$citfiya f Pafidtswityd and' DukkdfG — these are the five 
offences. To ihese five, two more arc added : TbdlwnyS and DtthbhSsitdni. Tim* we 
have seven kinds of offences. See Parfofra ( Vin . V.117)* 
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Question : — What is meant by releasing the meaning ? 

h ‘ i, 

Answer : — It releases the meaning to oneself as well as it can release 
the meaning to others. 

Question : — What is meant by good words ? 

Answer : — First one observes [ the nature of] a man's mind and then 
words are spoken that arc good [ for. him ]. 

Question : — What is meant by sprouting out ? 

Answer : — Just like a paddy [plant] that sprouts out [ into an ear]* 

Question : — What is the web and woof? 

■ * * 

Answer : — It is what is accomplished by knitting together yarn-thread. 

Question : — What is meant by a gushing fountain ? 

It is like a fountain with plenty of water that knows no exhaustion. 
Question : — What is meant by a black string ? 

Answer : — It is the straight string which enables [a carpenter] to remove 
the curvature of wood* 

Question What is meant by a thread ? 

Answer : — Just as different flowers are tied together with a piece of thread 
so that wind cannot blow them off, or scatter them away — like this, 
the sutta, also, binds together ihc various dhammas, which thus then cannot 
be scattered away. 

s 

[ 24 ] Question : — What is Ahhidhamma ? . The answer is given in a 
gfflhd : 

The Dhammas which are fit to be attened to 

By a person, remarkable, highly regarded, known to be delimited, 

And Dhammas which are distinguished — because of this 
* * 

VYc have what is known as A-pH-t’an." 

The word abhi has several meanings such as ‘ fit to be attended to * f 
4 remarkable ‘ highly regarded * delimited 1 ( paricchinna ) and 

* distinguished 1 ( adhiha )* 

Question : — What is meant by 'fU to be attended to' ? 

Answer : — There is a quotation from suttas \ — 

u There is a man who speaks out words which arc fit to be carefully 
flit, extremely) attended to." [ j What docs tins say ? It shows that 
abhi has the sense of *fit to be attended to\ 

What is remarkable ? 

Answer : — these arc the words of a sutta : 11 The nights that arc perfect, 

chin ( Ji£ ), abhi [M* i. 2Q]* Abhi has the sense of 1 remarkable*. 

What is meant by 4 highly regarded' [Mi in 400] ? 

Answer : — King, A bin-king* Here the [ prefix ] abhi has the sense of ‘highly 
regarded** 

What is meant by * delimited ? * 
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Answer : — “ Is capable *’ [ Pin, i. 64 ] —that is abhi. This abhi* has the 
sense of * being delimited 

What is meant by * distinguished * ? ^ 

Answer : — The abhi in abhikkanta ( pj ffi ^ [ Vimtrria. 7 ] has the 

sense of ‘being distinguished*. 

Also it is said : ‘ Being born in the Plane of Form, he lives ( J5, P5f fife ) 
=■ vikaratiy [ Dhs. §§160] "suffusing one direction with kindly feelings’ 
[Vbk. 282]* [ Here are implied dhammas which are ‘fit- to be attended to* ]. 

Remarkable : — “Physical forms, sounds. ..down to contacts’^ D/w. § 1 ] — 
here the sense is "remarkable*. 

Highly regarded : — “Dhammas pertaining to one under training; 
dhammas pertaining to one who needs no training; the dhammas belonging 
to this world and the dhammas that are transcendental’* [ Dhs. §§ 1016-17, 
1094 ] — here the sense is "highly regarded*. 

Delimited : — '"Then the Dhamma of "contact’ is there; then is accomplished 
"sensation* ( )** ” [DAr. § 1 ]. Here is the sense of delimitation. 

Distinguished ( adhika ) : 4 Greater (mahaggatd) dhammas, immeasurable 

( dhammas ) and supreme ( anuttara } dhammas” [ Dhs. §§ 1020*21, 1293 ] — 
here the sense is ‘distinguished*. 

This meaning [ also J should be wcll-comprchended. Further, it is 
said : — - 

I 

T'an means Dhamma ♦ 


[ 25 ] What is meant by Pitaka ? The answer is in a gdthd ; 

Those who appreciate the meaning of Pifaka understand it 
In its two senses of "learning’ and ‘receptacle’ ; 

Now I combine the two into one and say 
The meaning of Pifaka, which you should know. 

•This is the meaning of Pitaka : — 

Q. : — What is meant by Pitaka ? 

Answer : — Pifaka't means "learning* — this is [ what is meant when we say ] 
Dhamma-pifaka. Also, this is said in' the suttas : ‘A man takes with him hoc 
and an axe and comes’ [ M. i. 127 ] — in the sentence [ beginning 
with these words ], the sense is of ‘ a basket *. Now I say this in general. 
The three Pifakas should be understood in these two senses. To say in 
short : the Vinaya-ptlaka is the treasure of knowledge ( 3? ) * a ^ so * s given 
the meaning of ‘a basket*. The suite ( -pitaka ) should be interpreted in the 
same way. Also it is said : Abhidhamma which itself is a Pifaka. 

Knowing thus, one should further understand that in the three Pifakas 
there are various causal conditions which deal with instruction ( desang), 


26. Evidently, it appears iliat the Chinese text ha* wrongly used hsWtk ( $ ) for a 
similar character eh to ( ), which in old Buddhist texts like the Chinese version of the 

Madhyantagamtt is used in the sense of tvdiittd, though in I at ec translations it wa* substituted 
by ihm ( 3J ). VVlien this emendation is accepted, then only it agrees with Pali phosto hoti, 
wrfdis* hoti. 


* Ober. 1.37-38, 
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teaching ( sdsana ) 5 and various kinds of discriminating disquisitions ( kathtf- 
bkedu ). With them arc also connected [three kinds of] training ( sikkhd ) 
[three kinds of] abandonment (pahdna) and [four-fold] profoundness 
( ganibhfrabh&va ), [ They also involve ] different types of learning ( pariyatii- 
bheda ), acquisition ( sampalti ) and deprivation (vipatji). The words that 
follow (§§27-31 ) give out themselves the real { M ) meaning [ of all 
these expressions ], 

[.26 ] Now comes next the discussion about Abhidhamma among the 
three Pifakas. 

Abhi has the sense or Tit to be attended lo\ ‘remarkable*, 'highly 
regard ed% * delimited* , "excelling 1 j 'ex tensive 1 ( jjSr ) f "great* and ‘supreme' 
( anuUart i ), 

What is 'fit to be attended to 1 ( ) ? That which can be 

retained in one's mind- 

UentarkabU : — That which is discriminated [from others ]. 

Highly regarded : — Tliat which is praised all the time by noble mem 

Delimited : — That which is discriminated in a gStk& { Oft ). 

Excelling Thai which excels oilier d ham mas, 

Extatsiw : — Among all the dhammas, it is widest. 

Great ( The greatest among all the dhammas. 

Supreme l ' — That is, none among the dhammas can get victory over it. 
T'an [Dhamma) has the meaning of ‘lifting up/ ‘adopting* and ‘protecting 1 . 

What is 'lifting up 1 ? ‘Lifting up 1 means picking up all the living beings 
and putting them on the right Path. 

Adopting means taking up the living beings and not allowing them 
to enter three evil destinies. 

Protecting means up-holding all the living beings and letting them 
hhvc all kinds of happiness. 

Pi}aka means a basket. 

What is meant fay a basket ? A basket is that whicli can contain alt 
things ( ). 

Question : — Pi {aka and A-p'Lt k an ( Abhidhamma ) —arc they the same 
or different ? 

Answer ; — the same. 

Further question — if they arc the same, then to say A-pi-t*an would itself 
be enough; what need is there to say again Pi taka ? 

Answer: — When the noble men speak about the Dhamma l they always wish 
to speak the literary names completely and so they put the word Pi(aka again. 

Such is the meaning of the three Pijakas. 

[ 27 ] Also, further, in order to show dial they instruct, leach and discri- 
minate; that [ they involve] application of oneself [ to good tilings J, abandon- 
ment [ of evil things ] and profoundness; and (hat [ they are concerned with] 
acquisition ( ), and deprivation ( J Sjjj: ), a Bfatkkhu* wherever be 

goes, should explain all the meanings in this way. 
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The three Pifakas, with their respective virtue ( fill ^ ) exhibit 
respectively, their real meaning [when the first lays down me instruc- 
tion] according to the nature of the offence committed; [the second] 
according to the nature of the individual ; and pthe third] according to 
the Dhamma, Or, [ the firsi] according to [ the offence] concealed ( 5J ) ; 
or [ the second] according to the heresy in which one is entangled; or [ the 
third ] according to the discrimination of name and form. 

[20] If a man behaves according to the [ instruct ons ofj Vinaya, 
then he cmers a trance. When the trance is reached, he gets equipped with 
the knowledge of the three discerning lores. Tlius [good ] behaviour is at the 
root of Character. Because of $am&dhi t he gets equipped with the six high 
Powers ( ckafahhintis ). If a man learns Abhidhamma, then he can get real 
insight, A man of real insight can also get the Four Penetrating Powers 
[of insight, P&ti&ambhidf ( Jgp )]■ 

[ 29 ] IT a man follows the precepts of Vinaya, he can get happiness 
of this world. What is the happiness of this world? A man of pure conduct 
is acclaimed good by gods and men. He always gets in this world the four 
kinds of requisites lor his own nourishment. This is the happiness of this 

world barring the pleasures of senses C ^ » “I have already 

come to know according to what has been said in a sulta by 

the Buddha that this [ religious life of an ascetic ] is not appropriate 

for me who lives in a family. An ascetic receives instructions about ihc Path 
and then lie attains the Fruit of the Path. When he has thus attained the 
Fruit, he gets the strength of conduct, meditation and insight J \ [ 

[ 30 J If a man follows the evil course, then he gets no knowledge at 
ath Because oT this lack of knowledge, lie misunderstands the teaching of 
the Buddha. And because of misunderstanding, he accuses the Tathffgata 
and commits several evil actions and thus ruins his own self And because 
of ,this, he produces extensively wrong heresies. If a man has a wrong 
comprehension of Abhidharnma, then when he applies his mind to anything, 
it rushes fast and goes beyond it. The mind then distracted wanders away 
to unthinkable things. As ii is said in a sutta : "There are^ O Bhikkhus, four 
unthinkable things. If a man thinks of them, the mind gets distracted 11 
[/J, if 80 ]. 

[ 31 ] The Teacher says : “Thus in due order is explained the violation 
of rules of conduct, the heretic views and the distraction of mind when one 
cannot distinguish good from evil. After saying this, further, a gdtkd is said : 

The advantages and disadvantages -* a — 

All these one attains because of one's behaviour. 

A Rhikkhu who takes delight in the teaching [ or the Buddha ] 
Ought to have love and regard' for his Dhamma. 

Thus the meaning of the Pitaka should be understood. In this way, 
all the words of the Buddha should be known. 

26a. Thclc word* fire u %c<\ here for 'acquisition* and ‘deprivation* respectively 
in §§ 25, 27 ( tmnpatli and t ifiaih } above. 
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[ 32 ] What is an Agama ? The Teacher says : There are five Agamas, 
Which are the five ? First, Dighdgama ; second Majjkimdgama ; third, 
SatayuUdgama j fourth, AAguUardgama; and fifth Khuddak dgama. 

Question : — What is DtghSgama ? The forty-four suttas, divided into 
three sections, beginning with Brahmqjdla- sutta. All these suttas form three 
sections. This is called Dlghdgama, 

The Teacher puts the question why is it called long ? It is called 
long because the sections of the Dhainma in the same are very long. 
Further question : — Why is it called Agama r 

Answer : — Because it includes a large number of meaningful . [ things ] ; 
therefore, it is called Agama. As it is said in a sutta : “ The Buddha 

addresses the Bhikkhus and says that he does not notice in the whole of the 
threefold world even a single dgama 27 like that of the unmixed ( jjsfi ) dgama 
at the meeting-place of the lower animals. This group of animals gathers 
together in their [appointed'] place” [ S. iii. 152 ]. This being the sense, 
the Majjhima-Agama should also be similarly understood. It is called 
Majjhima (medium) because [ the suttas there ] are neither long, nor short. 
It is divided into fifteen sections (vaggas). There are one hundred and fifty- 
two 18 suttas beginning with the discourse on Roots (Mula-pariy/Jya) . This 
is called Majjhima-Agama. 

[ 33] The recitation of the Dhammas was -completed in seven months. 
Revered Kassapa successfully accomplished [ the redaction of] ihe Dhamma 
of the Ten- Powered [Buddha]. Thereupon the great Earth, like a man 
overjoyed, shouted in praise : “ Very good, very good !*’, and even upto the 
hell (lit. a fountain with yellow flames) shook and quaked in six ways and 
exhibited various kinds of miracles. This is called the First Council of the 
Five hundred Eider Arhats. This is a gdthd [ in that connection ] : — 

, In this world, five hundred 

Arhats recited the Dhamma; 

Therefore it is called Recitation by Five Hundred. 

Know this, ye all, Sirs, together. 

[ 34 ] At the time of the recitation by great Assembly, Revered Kassapa 
put a question toUpali : * * Where were the P&rajika rules laid down ?" Also 
he asked about the place of ihe offence, asked about the original incident 
and asked about the ind vidual, [ though the answer to ] this question. 
Revered Kassapa himself knew'. 

Answer : — At that time the precept was laid down because it had to be 
prescribed in Connecticut with a person [ who had committed an offence ]. 
All that follows [was also* prescribed in the same, way ]. I must now ex- 
plain [ all that ] . 

27. 'The Chinese translator wrongly uses here agama for mMjrtt, u what is intended 
here is ’a^group.* 

26. See note No. 18 above. 
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[ 35 ] “ At that time, the Buddha was living in a place called Veranja" 

[ Vin. iii. 1 ]. 

Question : — At what time was this said ? * 

Answer : — It was said when the five hundred Elders had gathered to- 
gether [ in a council ]. Thus various other important matters were recited. 

Question : — Why was it that Upali said this ? 

Answer : — Upali said this because Revered Kassapa put him a question. 

[ 36 ] When the origin of the precept is thus explained, now conics 
[ the question: ]. “ Who retained [ this Vinaya ] in memory ? Where was 
this retained in memory ?” When I have had ( ) to explain this origin, 

I must now give the meaning of the words : “ At that time, the Buddha was 
living at Veranja’'. These words coming at the beginning of introduction 
of the Vtnaya-pi}aka arc thus to be explained : Revered UpSli learnt this from 
the Buddha himself and before the latter entered Nibbana, several countless 
thousands and tens of thousands of the Arhats who had six high Powers 
(abhiffflS) learnt from him. When the TathSgata had entered NibbSna, 
Kassapa and the rest of the kind-hearted ciders who had gathered together 
( at the Council had also learnt ], Who had carried it forth in JamhudTpa ? 
Teachers of Vinayu beginning with Upali successively carried it till the 
Third Council. 

The names of the revered Teachers who retained the Vinaya in their 
memory I now give in due succession : — Upali, Dasaka, Sonaka, Siggava, 
Tissa Moggali-putta — these five vanquishers [ of corruptions] retained it 
in succession in jambttdfpa, without allowing the line to be interrupted, up- 
to the Third Council. All the teachers of Vinaya [ thus] had their source 
in Upali. They are the successors of Upali- Why is it so ? 

Upali heard this Vinaya from the Goldcn-mouthcd [ Buddha ]. He 
collected it together in his mind and then generously gave it to others. The 
people learnt it and there is no count of trainees, or of the Sotapannas, 
SakadSgamis and Anagamts, There were a thousand [ among such 
learners J who had destroyed craving. Dasaka was a disciple of Upali. He 
heard the whole [ or Vinaya ] from the mouth of UpSli himself. He himself 
understood it and attained mastery in its deep meaning. There were count- 
less men among the 1 earners and the rest who had received it. There were 
a thousand [ among the learners ] who had destroyed craving. Sonaka was 
a disciple of Dasaka. Sonaka learnt the Vinaya from the mouth or his 
teacher. He was praised for his recitation [of Vinaya], the meaning of 
which he understood by his inherent nature. Of those who had learnt the 
Vinaya there was no count. But among those who had destroyed craving, 
there were a thousand. Siggava was a disciple of Sonaka. From his 
teacher’s mouth, he had learnt [ the Vinaya ]. Among one thousand 
Arhats, he was the most eminent and by his inherent nature he understood 
Vinaya. The trainees and others who had learnt [ the Vinaya ] were count- 
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Icss <md the Bhikkhus who had destroyed the craving were several and could 
not be counted as so many hundreds or so many thousands. At that time* 
in Jambudipa, countless Bhikkhus had gathered together. The spiritual 
power of Tissa, die son of Moggali, will be made evident at the time of [ the 
narration of the account of] die Third Council** Thus the Vinaya Pi^aka 
was handed down in Jambudipa* The succession of the Religious teachers 
who retained [ Vinaya in memory ] upto the Third Council should [ thus ] 
be understood. 

L 37 ] Question — What is the Third Council ? 

Answer : — This is die account in succession The recitation of the 
illustrious and exquisite Dhamma [at the First Council] was over* In 
order to get a thorough understanding of the illustrious and subtle Dhamma, 
these laudatory stanzas are said 

As long as life pci mined, they stayed in this world — 

Those five hundred, wise* illustrious (Elders), 

Among those five hundred was the Revered 
Kassapa* the foremost among them all. 

Like the lamp with its oil consumed, 

They entered NibbSna, with no attachment for anything. 


The Section of Vajjiputtakas s The Second Council for the 
[recitation of] Dhamma-Pitaka 

* 

[ 3tf ] Thereupon, as days and nights went on in succession, and when 
it was hundred years after the passing away of the Buddha into Nibbana, 
the noble Bhikkhus ( ) who were the scions of the Vajji clan raised 

in Vcsali ten unlawful points. Which are those ten points ? 

( i ) Salt is permissible; 

( ii) Two* fingers [ shadow ] is permissible; 

(iii) [ Concession or taking food again while ] going to another village 
is permissible; 

(iv) [ Oflicial business of the Sang ha in separate ] residential places 
[within a parish] is permissible; 

(v) Securing consent [later] is permissible; 

{ vi ) [A practice of] long standing is permissible; 

(vii) [ Any drink, dtat is ] just mixed together [ that is, fresh ] is 
permissible; * 

(viii) [Fresh] water [of a coconut] is permissible; 

( ix) A seat (nisfdaiia) with no fringes is permissible; and 
( x ) Gold and silver arc permissible. 

*”sec 11. H-D 
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These are the ten unlawful points. When these ten unlawful points 
were raised in VesSlf, there [ were ] the scions of the Vajjl Clan and Asoka 
C FT ) the son of Susuniga, Asoka was the king at that time* He sided 
with the scions of the Vajji clan and the like, 

[ 39 ] At that time there was Revered Yasa Kiu Kia £ JrT *Sfi He 
was the son of Kakanda. He was going on a tour among the VajjTs. When 
he heard that the Vesall Bhikkhus, the scions of the Vajjl clan, had raised 
in VesSlt ten unlawful points, he thought that lie should not tolerate them 
which, if allowed to stay, would ruin the Dhamma of the Ten-powered 
[ Buddha ] and that he should devise some means by which this evil would 
be stopped. He then went to Vcsali. When revered Yasa, the son of 
KSkanda, reached Vesali, he stayed there in the Great Forest at KOfagara- 
f51a. At that time, the Bhikkhus, the scions of the Vajjl clan, while reciting 
the rules or precepts took a bowl full of water and placed it in the Bhikkhu- 
Sangha. When the lay devotees (ttfitfsaka) of Vcsali came to the Vajjaputta 
Bhikkhus, they said these words: “ O, UpSsakas, give money to the Bhikkhu- 
Sangha; if you like, you can give half a coin (oftf/id), or a coin; let the Ehik- 
khu-Sahgha get their clothes” [ Vm, it. 294 ], All this should be said. This 
Council [ for the recitation ] of Vinaya * consisted of just seven hundred 
Bhikkhus, neither more nor less. Therefore, this is called the Vinaya Council 
T>f Seven hundred Bhikkhus, In this Council, twenty thousand Bhikkhus had 
gathered together. Revered Bliikkhu Yasa C flfr ®f ) raised this matter 
[ in the assembly ]. Among the Vajjiputtaka-Bhikkhus, [ there was one ] 
Revata who put questions to Sabbakami* SabbakSmi Bliikkhu answered* 
Those ten points about the Vi nay a-pi taka were decided as unlawful and thus 
the dispute about the Dhamma was settled. <f We must now recite the 
Dhamma and Vinaya*’— so saying the Elders selected Lliosc Bhikkhus who 
were experts in the three Pi takas and those who had penetrated into the 
three discerning lores 39 . When such men were selected, then in Vcsali at 
tire Valukirama, people gathered together for a Council [ of recitation ] 
exactly as had gathered Kassapa and the rest, at the time of the First Council, 
and in no way different. AH the cankers in the Dhamma of the Buddha 
were washed away and removed* There were questions again concerning 
the Pifakas, questions concerning Agamas, questions concerning the different 
types [ of literature], questions concerning the sections [of die Dhamma], 
The whole of the Dliamma-and- Vinaya Pitaka was recited. This Council 
met for their meetings for eight months. A gfilhd has been said in its praise: — 

In this world, seven hundred Elders met, 

And so it is called "Seven-hundred” [Council]. 

With reference to the one held before 
[ The second ] it was — ye all may yourselves know. 

[ 40 ] At that time, Sabbakami, Sume £ 30E 3® name is Salha-, 

Revata, Khujja-Sobhita, Yasa, Sana, SambhtUa — all these elders were the 
disciples of Revered Ananda* Sumana and VasabhagSmT — these two men 

29, Pali ha* Patis&mbhidifc, The Chinese expression is tan to. c/iih 
( tiuc vijjd ). 
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were the disciples of Revered Anuruddha. All these holy men had seen 
the Buddha. A gdthd has been said : — 

[ At ] the Second good Council [ for recitation ] 

The Great Dliamma was recited by 

All who, in matters of Dhatnma, were esteemed high, 90 
Had done whatever had to be done* 

And had consumed all craving. 

This is called the Second Council [ for recitation ]. 


The Section of Asoka : The Third Council for the [ recitation of] 

Dha mm a -Pi taka ■ 


1 ,1 7a.l 
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[ 41 ] These Revered Riders themselves reflected : “ Wilt there be 
any [similar] cankers in tivc Dliamma of our Teacher, in future, or not ?" 
They observed : “In future times, [ similar ] unaiwful canker will spring 
up. In the one hundred and eighteenth year [ from now ], in Pa^aliputta, 
King Asoka will be born. After bis birth, in the whole of the land of 
Jambudtpa there will be nothing* 1 ( /Jg ) that will not submit to him; but 
there will be very deep faith in the Dliamma of the Buddha and there will 
be very munificent offerings [ to the Buddhist Ganglia ]. Thereupon, the 
heretic Brahmans will sec that King Asoka has such a faith in the Dhamma 
or the Buddha. These heretic Brahmans greedy of the [ munificent ] offer- 
ings will enter the Buddha’s Dhamma and will themselves become Samanas 
though really they will be heretics. And, as of old, they will teach and con- 
vert men to their heretic Dhamma. Thus the Dhamma of the Buddha will 
be full of polluting cankers. Thus the canker will flourish C ^ 

[42] Thereupon, the revered Riders thus thought; “Shall we be 
able to see [ personally ] tile canker when it springs up in future ?” When 
each of them reflected over this, and found that his life period would not 
extend [ to that time] and so they further thought; " Who will be able to 
communicate [ this matter] to the Elders [of that time] ?” They looked 
around over all the people and over the whole of the world of sense-desire 
ami found no one [fit for that purpose]. On further reflection over the 
Brahma-gods [they found that] there was one divine being with a short 
life who had already contemplated upon the characteristics of the Dhamma. 
The revered Elders thus thought : We should go and request this divine 
being in the Brahmaloka to come down and be born in this world in the 
family of the Brahm^tija Moggaii. After he has been conceived [ by his 
future mother ], we shall instruct him, convert him, and make him leave 
the house. When lie becomes a recluse by Leaving his house, lie will have 

30, I*ati Jun liOMua-bhAtS which i* explained line a* ‘having attained ( fmnita ) a high 
pu'iiion.’ The J'.ili commentary explains it ax ‘patilit-bfi’ini,' : \hov who have hi id down 
i he burden fiom their shoulders’. 

3], Sec below § 31, note 3G» 
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a perfect mastery over the whole of the Dhamma of the Buddha, with no 
doubts left. When he had mastered the three discerning lores ( tissa vijjd ) aj 
he will smash the views of the heretics, decide the points of dispute in 
the Dhamma and firmly establish the Dhamma qf the Buddha. 

r\. 

[43] Thereupon, the revered Elders went to the Brahma-gods. There 
was a divine being in the Brahmaloka who was called Tissa. When the 
revered Elders approached him, they said to him : “In the hundred and 
eighteenth year from now, there will spring up a very great canker in the 
Dhamma of the TathSgata. Wc have looked over the whole 'world and the 
plane of sense-desire and wc found no person able to protect the Dhamma 
of the Buddha until wc came to the Brahma-gods and noticed you as the 
only person [ able to accomplish this task ]. Well, good man, if you are 
born in the world [ of human beings ], you will establish firmly the Dhamma 
of the Ten-Powered [ Buddha ].” When these elders said these words, Tissa, 
the great Brahma informed those Elders that when the canker will spring 
up in the Dhamma of the Buddha, he will wash it away and remove it. After 
informing them in this manner, he became jubilant, was very much elated 
and replied : " Very well !” With this reply he gave the Elders a promise. 
Having thus finished the test which they had to do in the heaven of Brahmas, 
the Elders' came back down from the heaven of Brahmas. 

[ 44 ] At that time, there were two Elders, Siggava and Candavajjji, 
who were young persons in the Safigha. They had mastered the three 
Pifakas and the three discerning lores and were Arhats who 'bad destroyed 
their craving. These two men were not present when the last dispute was 
settled. The Elders said to these two friends ( jg ) : “ You, two people, 
did not come when the last dispute was being settled. On account of this, 
the Sahgha is now prescribing a punishment for you. A divine being named 
Tissa, among the Brahma gods, has beat commissioned to be bom, in time 
to come, in the family of the Brahman a Moggali. One among you, both, 
sfftmld go to him and take him up for converting him into a recluse and the 
other should give him instruction, in the Dhamma of the Buddha. There- 
upon the revered Arhats, after the life-period, long or short, allotted to each 
one, entered NibbSna. 
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[45] And now arc said the gdihSs 

The Second Council of seven hundred 
Met and smashed I he wrong Dhamma; 

And for the Dhamma, in future, measures 
Were taken to enable it to continue long. (1) 

Those who had consumed craving and attained mastery over themselves. 
Who had thoroughly understood the three discerning lores, 

Who had attained divine powers and, thus, were masters of themselves— 
Even thc-e could not escape the Law of Impermanence. (2) 


32. Spc nntf 29 above. 
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I must now explain this characteristic feature 
Which continues to operate even in future — — 

That every being is thus impermanent* 

Knowing that birth of a human being is difficult to obtain, 

If you wish to attain a permanent stay, 

You must perseveringly and diligently exert, (3) 

1 * 18b, i , Thus is detailed the account of the second SaAghi (recitation by 
67Rc t I3 the Bhikkhus }, 

[ 46 ] Tissa, Mahabrahma, came down from the heaven as he was 
commissioned to be born in the family of Moggali BrShmana. Thereupon, 
Siggava noticed that Tissa had already entered the family of the BrShmana 
by being conceived there. When he knew that he was conceived in that family, 
Siggava went to that house, from day to day, to beg his food, for sevrn years. 
Why did he do so? In order that he may get an opportunity that would enable 
him to convert him into a Buddhist recluse. Then when he begged in that 
1 louse for food, he did not get even water nor any words like ‘pass on [ to the 
next house ( ^ ) J/ After having thus begged for seven years, when he 
again went to that house, the family-members of the house said : * Food is 
all exhausted, T The Elder then went to other houses. Siggava thought : 
* To-day I have received some words* I must come again.* The Biahmana, 
when lie was returning from other places, saw, on the way, Siggava and 
addressed the recluse : “Had you gone to my house ? Did you get anything 
or not ? ,f The reply was: “Yes, I did get, O Brahmana*” When he 
returned to this house, he enquired of his family-members whether the 
Bhikkhu had come to beg his food and whether they had given him 
anything. The family-members replied that they had given him no tiling 
at alL The Bra hm ana said ; “ The Bhikkhu told me a lie. When he comes 
tomorrow I shall ask him. 11 And so, next morning, he sat down outside 
the door of his house. The Elder Siggava did come next morning. The 
U9.a. 1 ' Bralimana said to him : “Revered Sir, yesterday, you said that you had 

GT^a. 3 obtained something [in my house]; but surely you got nothing* Why 

was this falsehood ? Docs the Bhikkhu- Dhamma permit lies ?'* Revered 
Siggava replied : " I have been going to your house for seven years, but I 
got nothing, Yesterday, for the first time, I got 1 words 1 from your family- 
members before I went to other houses. And so I said: f I did get.* The 
BrShmaua then thought to himself : 4 This Bhikkhu had received 4 words * 
and said that he did get [something]; very good! This man is very con- 
tent ed. If he gets food and drink, he then would be very much delighted/ 
The BrShm&na, then, turned over his [own] food and drink to Siggava and 
said : “From now, onwards* you must come every day for this food. 11 
Thereupon Siggava constantly went there, every day, to lake his food. The 
BrShmana noted that lie possessed dignified manners of decorum and became 
very much pleased with him and made him a further request : “ Revered 

Sir, from now onwards, you do not go to others for alms; you come all the 
time [here] for food. 1 * Siggava by remaining silent accepted his request. 
Every day, after finishing his food he gradually preached the Dhamma of 
' the Buddha and then went away. 
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[ 47 ] At that time, the BrShmana had a son who was sixteen years old. 
He had learnt the three Vedas of the BrShmana-dharama. The Br3hmai/s 
son, since he had come down from the heaven of Brahmas, [ always } 
removed- his clean and spotlessly pure mat from* his couch and would not 
share ( ) it with any other person. When he u$ed to go to his teacher’s 

place for study, he had liis mat removed [ from the couch ], had it rubbed 
with a clean piece of silk, and had it placed hanging in his room and then 
went out. 

When lie had gone out, Revered Siggava came. He thought : ‘ 'The 
[ right ] time has now come. I have been coming and going all these years, 
but have not had even a word with this son of the BrShmana. What device 
should there be to convert him to[ the Buddha’s Dhamma] ?” With his 
divine power, lie made all the scats disappear and thus remain invisible. 
Only the scat of the Brahman’s son, that was kept hanging above the ground, 
remained visible. At that time, the BrShmana saw Siggava coming and he 
searched around for a scat but he could not get any. He saw only his son’s 
seat that was kept hanging above [ the ground ]. Immediately, he took 
it and gave it to Siggava for sitting. The BrShman’s son returned and saw 
Siggava sitting on his [ mat—] seat that he had lifted away [from the couch]. 
Having seen this, he became angry in his mind and said to his family-people : 
“ Who has removed and given to the Samavia, this seat of mine, which was 
kept hanging by me ?” ^ 

[ 48 ] Revered Siggava finished Ills meal. The anger in the mind of 
the Bra liman’s son had subsided. Revered Siggava said to the Br5h man’s 
son: "What knowledge have you acquired [so far] ?” The Brahman’s 
son, in return, shouted : "O Samana, if I have not acquired any knowledge 
who else would do it ?” The Brahman’s son asked Siggava : “ O Samaria, 
have you studied the Dhamma of the Vedas ?” Having asked this question 
he believed that the Samana must have studied it. Revered Siggava had 
already penetrating knowledge of the three Vedas as well as of Nighanlu, 
of the science of prosody ( kelubha ) and of the historical literature. He had 
a discriminating knowledge of all this. The Brahman’s son had certain 
doubtful points which he could not penetrate into. Why was it so ? Because 
he could not understand them even from his teacher. The Brahman’s son 
[ therefore ] asked Siggava such questions as were difficult for him to under- 
stand. [ Siggava ] replied to them all as he asked. Sigava then said to 
the Brahman’s son : “ You have asked me many questions; now is my turn 
to ask you one question ; you must answer it.” The Brahman’s son replied : 
“ Alright ! O Samana, I shall answer it with [ my J penetrating knowledge.” 
Siggava put a question to the BrShman’s son about Cilia- Yamaha (double 
statements on ‘mind’ from the book of Yamaha ) : “ Is there one whose mind 
[ at the moment ] of coming into existence, is not passing into non-existence; 
but whose mind, while it wilt pass into non-cxislencc wiU not appear [again] ? 
Is there one whose mind, when it will pass into non-cxistence will continue 
to he non-existent ( that is, will not rc-appcnr ), but whose mind [at the 


1.19b. 1 
679a. 16 


1.20a. 1 
679a. 28 


21 


shan-chiem-pt-p'o^sha 


I 1.48- 


l ,2Gb, L 
S79b. 12 


1 ,21a. 1 
679b, 24 


moment of] corning into existence, continues to exist ( that is, is not passing 
into non-existence 33 ) ?**■ [ Yuma* ii. 1 J- 

[ 49 ] At this, the Brahman's son raised his head [ upwards ] toward 
the sky and [ then ] looked down towards the earth. He could not under- 
stand the question. Therefore, he on the contrary put this question to the 
Samana: 44 What is the meaning, O Samana, of all this ?” Siggava replied : 
“ Tliis is the Veda of the Buddha.” The Brahman 1 * son asked : “ Cannot 

the revered Sir give it to me ?” The reply was: 41 Yes.”- He further asked ; 
44 How can 1 get it ?” The reply was : If you leave the home, then you can 
get it.” Thereupon, the Brahman's son became very glad at heart and he 
came to the place of his parents and said : 44 This Samaria knows the Veda 
of the Buddha and I should like to learn the same. While I am using these 
white garments [ of a householder ], the Samana would not give it to me, 
Let me leave my home. Then I will get it.” The parents then thought to 
themselves and [said:] ” Very well ! you may leave the family, learn the Veda 
[ of the Buddha ] and then you may come back immediately to the family,* 1 
The Brahman’s son thought in his mind : " I now go to this Samana and 
study the Veda of the Buddha; when I finish it I can immediately return ( to 
the family).” r At the time of his departure, his parents instructed him thus: 
M you can make your study diligently; so we are permitting you to go,” 
The reply was : 44 I shall have no slackness with regard to the instruction*” 
He then went to the place where Siggava was. 

[50 ] When lie arrived, Siggava took the BrShman’s son and converted 
him into a novice ( sdrnai izra ), He instructed him to contemplate upon 
[one of] the rhirty-two objects of meditation. The Brahman's son within 
a short time attained the Path of the Sotapamxa. Siggava thought : “This, 
Brahmai/s son has attained die Path. He would not like to return to his 
family. Just as burnt-up grain 31 cannot produce anything, so also is this 
novice [ incapable of returning and rearing a family of his own ] .” Siggava 
[further ] said [ to himself] : ” If I give him a profound object of medita- 
tion lie will attain Arhatship and will get quietly stabilised in the Dhamma 
of the Buddha and then will not cominue bis study. So I must now send 
him to the place where Candnvajji is, with the instruction of studying the 
Dhamma of the Buddha and of conveying what I have in my mind.” 
Siggava said : 14 You are now welcome, O Slmanera, to go to the place where 
CandavajjF is and study the Dhamma of the Buddha, When you go to that 
place you should say : ” Revered Sir. my teacher has sent me with the 
instruction to study the Dhamma of the Buddha.” He went to the teacher’s 
place. Caudavajji replied : u Very well! novice. Tomorrow I shall give you 
instruction.” Tissa learnt the whole of the Buddha* Dhamma and its 
commentaries with the exception of Vmaya-pitaka. When he had finished 

33, The translation or this pasiagc in Chinese c.irmol be clear without the help of the 
original passage in Pah. For h the distinction between ihe present and future lenses in the 
original ( uppqjjaii and iippajjiistiil, uiriijjhati and nmqjhisxaU ) is not brought out in Chinese. 
The mind lhAt is referred tu here is the Iasi ntfr-ertto of an Arhai. 

:ih This similt! : s not fiiun l mi Lite ot-rrsrioriiliiur Pali \c\t of ihr. Smft* 
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this study, he received his initiation — upasampadd ( _£. Jgi ) — and before 
one year was completed, he mastered the Vinaya-pifaka. Thus he had the 
aoomplishment of the study of all the three Pifakas. The Spiritual Priest 
and die Teacher [ thus ] entrusted the whole of the Buddha-Dhamma to 
Tissa and then after their respective life-time, short or long, passed into 
NirvSna. At that time Tissa having intensely practised the meditation- 
trance, became an Arhat and preached the Dhamma of the Buddha to 
alt men. 

■-fc 

[51 ] At that time, King BindusSra had one hundred sons begotten 
by him. Alter the passing away of BindusSra, King Asoka killed, within 
four years, all the brothers, elder and younger, except one who was born of 
his own mother. After the lapse of these four years, king Asoka got himself 
crowned [ lit. honoured ] as king. This was two 5 * hundred and eighteen 
years after the Buddha had entered into NibbSna. King Asoka ruled over 
the whole land of JambudTpa and of all the [ petty ] chiefs there was none 
that had not H submitted to him. The miraculous power of the king pre- 
vailed over one yojana up into the sky and one yqjana below the earth. The 
spirits of the Anotatta lake constantly offered, every day, water in sixteen 
jars carried in eight pingoes— ) — as a present, for the use of the 
king. At that time, the king had already had faith in the Dhamma of the 
Buddha. He offered eight jars of water to the Bhikkhu-Safiglia, two to those 
who had mastered the three Pifakas, two to his wife ,T and the remaining 
four he [ reserved ] for himself. 

[52] The spirits on the Snowy mountain [HimSlayas], every day, 
offered soft and juicy creepers for tooth-sticks to the king and to the inmates 
of the harem in the royal palace — the courtesans there numbered in all 
sixteen thousand. In the monasteries there were sixty thousand Bhikkhus. 
The tooth-sticks that were offered every day were enough for the Bhikkhu- 
sahgha as well as for the coutesans in the royal harem. Further, the spirits 
of the Himalayas offered medicinal fruits such as Amalaka [ yellow myro- 
balan ], Harhaka ( green myrobalan ), the colour of which fruits was yellow 
like gold and the smell and taste of which was very rare (exceptional). 
Further, there were spirits that offered ripe mango fruit. Moreover, there 
were other spirits that offered five kinds of garments which were yellow in 
colour like gold and also napkins; some also offered every day best kinds of 
drinks [ sweet ] like honey, scented powders [ for smearing the body ] and 
jasmine— ( J53 ) — flowers. The serpant-king from the ocean offered 

some rocky ( ^ medicine for the eye' ( affjana, ointment). On the 
borders of the Anotatta lake, there grew, in natural course, a kind of rice 
with excellent flavour. The husk was taken off by pounding it. The parrots 
used to take the perfect unbroken rice and daily carried it [measuring] 
thousand pingocs as an offering to the king. In the artistically constructed 

95. Three Chinese editions support 'two hundred and eighteen.’ 

36 See above $ 41, note 31. 

37. Pali here gives the name ArandhimittS. 
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halls and raoms } the bees prepared beehives and made honey which was 
offered lo the king. Birds like KaravTka came to the king’s place and 
presented various kinds of excellent music to beguile the king. Thus the 
king [ enjoyed ] miraculous powers. 

[ 53 ] One day the king got prepared a golden chain and sent it to 
the king of serpents in the ocean to fetch him — this king of serpents — who 
with liis life of the kappa had already seen the past four Buddhas, When 
the king of serpents came, he offered him a throne with a white canopy on 
ii and honoured him by offering various kinds of scented flowers. King 
Asoka hlmsctf took uff ornaments and jewellery from his own self and 
adorned with them ihc serpent-king’s body. He further showed him honour, 
by keeping sixteen thousand beautiful women standing around him. King 
Asuka said to the king of serpents : “ I have heard that the Tathagaia was 
very handsome and splendid in appearance. I wish to see him and you can 
show him [ to me ]/’ Thereupon, the king of serpents having received this 
instruction, immediately, showed his miraculous power by bodily transform- 
ing himself into the figure of the Tathagata with various kinds of distinctive 
features such as those of being decorated with thirty-two signs of a great man 
as well as eighty [ minor ] good signs, just like a lotus { uppaln ) flower, fully 
blown, decorating the [surface of] water; or like the [surface of] the sky 
ornamented with clusters of stars; or like a bright form* with various kinds 
of colours such as green, yd low, red and white, spread at the back of the body 
C M* ) orLC yy&t/ui (four cubits). It was with all natural dignity, like the blue 
rail i -bow, or like bright lightning which encircles and then disappears, or 
like a golden mountain that is surrounded by the bright radiance of various 
kinds of precious stones. All the living beings were looking at ii without 
getting bred. The Brahma-gods, the serpents* the Yakkhas, Gandhabbas 
and the like were looking at it for seven days. The eye would not like 
to leave its sight. King Asoka saw it and became very glad. 

[ 54 ] For three years after coronation* the king wailed upon 
the heretics. When he reached the fourth year [of his reign]* the king 
began to have faith in the Dhamma of the Buddha, He waited upon 
the heretics because king Bindusara, father of Asoka, was waiting upon 
them. Originally lie gave offerings to sixty thousand Brahmans 
every day. The king and the queen in his palace — all offered worship to 
the heretics and so, by tradition, he came to worship them. One day, king 
Asoka made offerings to the Brahmans. White he was sitting in his palace 
lie noticed the Brahmans looking to their right and left — all of them with 
no religious demeanour. When he saw this, he thought that lie must give 
another test and only those who observed the Dhamma should be given 
offerings. Having thus thought, he then said to his ministers : “ If, 0 mini- 
sters, there be any real samfcnas or Brahma nas, they may he invited to come 
lo my palace. I should like to make offerings to them/* To this, the mini- 
sters replied : “Very well! 11 Having dim replied, each of them went away. 
Then the ministers according to the religious person each waited upon* 
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worshiped Niganfhas and the like — all heretics. Each one brought [such 
men ] to the king's palace and when they arrived, [ the ministers ] said : 

11 These arc our Arhats/* At that time the king had arranged for them 
seats, high and low, soft and rough, each one differing from the other. The 
king said to the heretics; “ Sit on these seats that may be occupied in con- 
sonance with each one’s capability*” When the heretics heard these words 
of the king, each one took his seat according to his own measure [ of worth ]. 
Some sat on high scats, some sat on wooden planks. The king observed 
all this and thought thus to himself : “ These heretics, to be sure, are of no 

use for Dhamma/* When the king knew this, he said : 41 Such heretics 
do not deserve to be given any offerings.” When their food-taking 
was over they were ordered to go away, 

[ 55 ] Further, one day, while the king was standing in his palace in 
a latticed window, he noticed one novice, Nigrodha by name. He was 
passing in front of ihc palace with his steps firm and rightly set and with 
dignified demeanour. The king asked : "Who is this novice ( sam&Qera ) ?” 
Those who were to his right and left replied : 11 This is Nigrodha SSmancra.” 
He was the son of the king’s former elder brother Sumana* The Teacher 
says : I must now tell in succession the original story [ about him ] : — 

■ [ 56 J At the lime when King Bindusara became ill, king Asoka 
came from the country of Ujjcni C U5 conferred, upon him, back 

to the country of his father-king, killed the crown-prince Sumana, and 
accordingly seized for himself the affairs in the country of the king* When king 
Asoka had killed the crown-prince, Sumana* he had searched all inside the 
palace* The wife of the crown-princc Sumana who had already conceived 
and who had completed ten months, had however left in disguise. She had 
gone, not far from the town, to a village of the Candaias. On the border of ihc 
village there was a tree called Nigrodha. There was a [female] spirit who had 
made this tree holy [ by her residence ]. The spirit of that tree saw the wife of 
Sumana and said thus : You are welcome !” The wife [of Sumana] heard 
this invitation of the tree-spirit and went to the place where the tree-spirit 
was. The holy spirit with her miraculous power created a room and said to 
the wife [ of Sumana ] : " You may go to this room.” The wife [of Sumana] 
heard these words and then immediately went into the room. The same 
night she gave birth to a male boy. The mother gave him the name 
Nigrodha. The chief nf the Candalas with great regard attended upon t litem 
exactly as a slave would attend upon his master and in no way different. 
That princess stayed in the room of the holy spirit for seven years and 
Nigrodha became seven years old. At that time, there was an Arhat 
Bhikkhu named Varuna who, with his miraculous power, noticed that 
Nigrodha possessed the potentiality of being converted [ into a Buddhist 
novice ]* He thought : 'the time has how come/ Intending to convert him 
into a novice, be, immediately, went to the place where the princess was 
and sought her permission to convert him into a novice. The princess did 
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give the permission lo convert him. As soon as Varuna converted him 
into a novice, before the [shavcd-olT] hair on his head fell down on the 
ground, he attained Arhatship. 

[ 57 ] Again, one day, the novice put on his garments tidily and went 
to the place of his teacher* He paid his homage to him, took his begging 
bowl and clothes ( keTsdtui ) and went to the place where his mother was* 
From the southern direction, lie entered the city, passed over the front of 
the palace and went out from the eastern gate* At that time, king Asoka 
was on [ the terrace of] his palace, walking with his face turned towards 
the south* The king noticed this novice Nigrodha passing over the front 
of his palace, possessing a dignified behaviour and looking towards the 
ground for only seven fcct( ) * He walked with his mind calm and dean. 

[58] It is already said that he possessed potential power [for being 
converted ]* I must now explain that in detail. Then king Asoka thought 
thus : 1 This young novice has liis movements of bending forward and stret- 
ch mg, of looking up and down, quite orderly and dignified* He must 
certainly possess some noble religious distinction* * The king looked at the 
novice, was pleased with him and became glad* Immediately, his mind 
experienced some kindly thought for him. Why ? Because, in times past, 
this novice and king Asoka were brothers and had done, together, several 
good deeds* A gdihti has been said : 

Because’ of some causes in the past 
The king now became extremely glad' 

This is just like an uftpala { lotus ) 

1.25,1. 1 That, gelling water, blooms into beauty, 

680c, 16 

[ 59 ] Thereupon, king Asoka having compassionate and friendly 
feelings lor the novice could not contain himself. Immediately, he sent three 
officers C £ ) to go and invite the novice* When for a long time the officers 
did not return, he sent another three officers who approached him and 
required him to go with them quickly. Upon this, [however], the novice 
[still ] stuck to his dignified behaviour and came calmly and steadily* When 
he CLime, the king said to the novice that he might take a seat which he might 
consider fit after looking for it. Then the novice looked at the crowd [round 
about ] and found that there was no Bhikkhu in the same* Noticing this, 
the novice desiring still to take the high seat under the white umbrella, took 
recourse to a move that indicated to ihc king that he should receive the 
begging-bowl [from his hand]* The king noticing this move on the part 
of the novice, thought in his mind that the novice would certainly be the 
master of his household* The novice gave the begging-bowl to the king 
and immediately took the royal scat* The king then personally offered the 
novice eatables* The novice took from the same just what was enough for 
him. When the novice finished his eating, the king asked ihc novice whether 
he knew all (hat was taught by the Teacher, The novice replied that he 
knew a little portion of it* The king .said : " Very well l Tell the same 
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thing to me. ” “ Very well J O Great king. I must tell you the same, ” 

The novice then thought : 4 According to the measure of the capacity of the 
king, I must preach him the Dhamma. 1 Then by way of an expression 
of blessing -amimodawT — ( P|J ) he said half a stanza : — 

“ If a man is not negligent then that is Nibbana; 

If a man is negligent, then that is birth and death [ Dhp. 21 ] 

[ 60] The king, having heard what the novice said, replied : “ Yes, 
I know it; please just go to the end. ” As soon as the novice finished that 
hymnal blessing, the king said to the novice : “ I offer you eight 
portions of food every day. ” The novice replied : “ Very well ! I must 
pass them on and give them to my preceptor ( upajjhSya ).” The king asked 
the novice: “ Who is the preceptor ?” The reply was : 14 One who notices 
[ with satisfaction ] my faultless actions and one who reprimands me for my 
faults — he is my preceptor. ” The king then said : "I further give eight 
portions [of food].” The novice replied ; “Very well ! I must give 
them to my Acariya [ wordly- teacher ]. ” The king further asked ; 44 Who is 
this teacher ?” The reply was : 44 He who instructs one in the good Dhamma 
and enables one to understand it — he is the teacher. ” The king further 
said in reply : “ Very well 1 I then give additional eight portions of food. ” 
The novice replied : 44 These eight portions of food I give to the Bhikkhu- 
safigha. ” The king further asked : “ What is this Bhikkhu-sangha ?" It 
is that [ Ijody of men] relying on whom my preceptor, my ficmriya ( teacher ) 
and myself have the initiation. ” When the king heard this, his joy increased 
double. The king [ then] said to the novice : '' If I give you eight more 
portions of food ....” The novice replied : 44 Very well ! I would accept.” He 
accepted the same and then, next morning, the novice accompanied by 
thirty-two men of the Bhikkhu-saftgha went to the royal palace and took 
his .'mid-day meal. When he had finished the same, the king asked the 
novice whether there were not more Bhikkhus, to which the novice replied : 
‘‘There are.” 44 If there arc then you can take thirty-two more Bhikkhus 
and come.” Thus increased the number until it reached sixty-thousand. 
At that time, sixty thousand followers of the heretics lost all their portions 
of offerings. 

[ 61 ] At that time, Nigrodha prescribed to the king, to the women- 
folk within the palace and to the ministers, one and all, the three refuges and 
five Rules of good conduct, which they all accepted. At that time the king 
and his men had doubled (heir faith and there was none who retracted. For 
the Sahghn, the king erected a big monastery where lie accomodated as 
many as sixty thousand [ Bhikkhus ] to whom he made offerings every day. 
The eighty-four thousand cities governed by the king and the towns com- 
manded by [ other petty ] kings set up eighty-four thousand great monas- 
teries and eighty-four thousand ftSfias. The king commanded the petty 
chiefs to set up the temples ( cetiya ). Each one accepted the king’s 
command and was very glad to build [ a jW/u— temple ]. 


l’25b-l 

(81a-3 


1.26a. 1 
681a. 15 


> 


* 


* 


* 


30 


SHAN-CHIEN-P'I-P'O-SHA 


[ 1 - 62 - 


1,2Gb, I 
68 1 a. 28 


1.27&.1 

681b.il 


[62] Further, one, day, in Asoka’s pleasure- resort (Asokarama), 
they celebrated the Great Uposatha* After completing the Uposatha- 
[formalities], the king was silting in the midst of the sahgha of sixty-four 
thousand BhikkHus. He said thus : — “ 1 have four kinds of requisites such 
as medical supplies , food and drink, clothes and beddings. I am offering, 
them to you until you say : ** No more "—paudretud ( ^ ^ Having said 
this, he further asked the Great Elders tins question : “ How many are the 
different types and sec turns of the DUanima which the Buddha has preached ?” 
'The Bhikklius replied : “ There are in the Dhammsi nine types («4ri£<Jr } and 
eighty-four thousand sections {Dhammahkhamthtj When the king heard 
this he was immensely pleased with the Dhamma. The king thought : * I 
must erect eighty-four thousand monasteries to show homage to eighty-four 
thousand sections of the Dhamma; and for making offerings to those eighty- 
four thousand sections of thq Dhamma, every day, ninety-six crores of gold 
and silver coins must be spent/ So he called his great ministers to whom, 
when they arrived, the king said: “To every one of the eighty-four thousand 
towns governed by me, send one man to proclaim my command that each 
town may set up a monastery. ** King Asoka himself built Asokarama* The 
Sangha noticed that king Asoka intended to erect a monastery. They saw 
that a Bhikkhu named Indagutta who had miaculous power, who having 
destroyed the depravities had become an Arhat, was appointed by 
Sangha to look after the construction-work of the monastery* At that time 
Indag Litta, if lie noticed that a certain place had any shortcomings [ in the 
cons l ruction-work ], removed them with his miraculous power and brought 
die work to completion. The king made money freely available and the 
Arhat with his miraculous powers brought the work to completion within 
a period of three years* Reports about the erection of temples from all towns 
came to the king [ by way of replies to die king’s command ], all together, 
on die same day. They informed ministers that stvpa- temples were now 
completed [ as directed ]* The ministers in charge came and said to the king 
that all the eighty-four thousand town* had completed the eighty-four 
thousand riffjte-lemples* The king said in reipy : u Very well ! 1A 

[ 63 ] He said to one Great Minister : ** Let a drum be beaten around 
to announce my commandment that now that the stfipe- temples are completed 
lei there be, a week hereafter, a great gift of offerings and let all men, both 
wi thin and outside the towns, observe the eight rules of good conduct, and 
entertain pure thoughts in their minds* ** After the week was over the men, 
according to orders, ornamented and decorated their homes themselves. Like 
Sakku, tlu: king of gods, surrounded by gods, king Asoka also was in gala- 
dress and his land too was decorated. The people roamed about with no 
sense of satiation. All the people entered the residential monasteries. At 
that Liine, the Bhikkhu-Sangha that assembled there numbered eight 31 * 
cr ores and the flhikkhunTs were ninety-six times ten thousand 40 and the 
Arhais lhat had assembled in the gathering were ten thousand 41 * The 


3il. I*ali luis asUi hhikkhxi-kQf {}V, eighty emres of lilnkkhus. 

■Ith Pali ha? cfamutwuh satasahttjs4»i t times a hundred thou* fluid. 
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. Bhikkhu-caAglia thought thus : " Let us now by some miraculous power 

nuke the king see all the good things that have been built up by him. When 
he has seen all thisj the Dhamma of the Buddha will flourish a good deal. 1 * 
The Bhifckhus then, with their miraculous power? let the king see, all at the 
same time, the whole of the JambudTpa that was ruled by him — forty thousand 
[ yojanas ? ] in length and breadth and reaching the extremeties of the ocean 
with the stup<i m temples erected and the various kinds of gifts that were offered 
to them. When the king thus could sec all this, he became very glad in 
his mind and he asked the Sangha whether there liad been anybody like lum 
who had done homage to the Tathlgata, who liad given such gifts and 
who was very pleased in mind like him. Thereupon, the Sangha prefered 
Tissa Moggaliputta to give an answer to the king. Tissa said in reply 
" Even when the BuddJia was alive, there was none who equalled the king 
in making offerings. The king is the only one; none could surpass him.” 

[ 64 ] The king heard these words of Tissa, became very glad at heart 
and further continued his speech without any break- If in the Dhamma 
of the Buddha, there is none who is equal to me in making gifts, J should like 
to accept aii'H hold on to the Dliamma of the Buddha — just like the son who 
loves his father *’Vrl has m> hesitation in his mind.” Then the great king 
asked die Bhikkhu whether he can lie considered as i raving accepted the 
Dhamma of the BuHtAha, At that time when Tissa heard these words nf 
the king, he himself further noticed that by the side of die king there was his 
prince named Mahinda, who possessed a potential capacity. He thought 
in his mind; "If this prince could become a recluse then the Dhamma of 
the Buddha would greatly prosper. 1 ' Thus thinking, he said to the king: 
" Even by such deeds of tnn ii, one cannot enter the Dhmma of the Buddha. 
It is like this: A man who makes a pile of seven jewels on the ground reach- 
ing the heaven of Bralima-gods and makes use of this in making a gift- 
even he cannot enter the Dhamma of the Buddha: then how to expect that 
your Majesty would enter the Dliamma because of your gifts ?” 

[ 65 ] The king An ther asked: “ Then, how can one become a partaker 
of the Dhamma of the Buddha ?" Tissa replied : ” If a person, whether 
rich or poor, lets his son br-gniicn by himself, become a recluse, then he can 
enter the Dluimina of the Buddha.” When lie said this, the king thought 
thus : 11 1 have given such gifts and yet 1 cannot enter tile Dhamma nf (he 
Buddha. N< nv I must seek those causes which would lead to my entry in In 
the Dhamma of the Buddha.” The king looked towards his right and 
left and saw Mahinda and lie thought : " Since my younger brother Tissa 
became himself a recluse, 1 have been [contemplating] Mahinda to become 
a crown-prince.” The king farther calculated in his mind whether to make 
him a crown-prince is good or to let him become a recluse is good. Imme- 
diately he said to Mahinda : 11 Do you like to become a recluse ?” Mahinda 
had seen that his uncle Tissa had become a recluse and since then he hankered 
in his mind to become a recluse. When lie heard' these words of the king, 
he became very glad and replied : “ I really delight in becoming a recluse. 
If I become a recluse, your majesty will then become a partaker of the 
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Dhamma of the Buddha." At that time, the Princess called SahghamittS 
was standing by the side of her elder brother. Her husband 49 had, formerly, 
along with Tissa, become a recluse. The king asked SahghamittS whether 
she also liked to become a recluse. She replied : “ Truly, I do like. " The 
king replied : *' If you become a reel user, it is very good 1" The king 
knowing her mind became very glad at heart and said to the Bhikkhu 
[ Tissa ] Revered Sir, I [ hand over ] these two children to become 
recluses to enable me to enter the Dliamma of the Buddha.” 


[ Thus is concluded ] 

The First Book of the Vinaya- Commentary [ named ] 

Samanta~p<ss fidik.fi . 
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Vinaya 
Book II 

[T. 682a-689b; P’ing. 7b-l3a; PTS. ii. 5lc-81e; S. u 29c^8a; K. 48-77 
( §§ 68-109); N. i. 44-71 ] 

[ 1 ] The Sarigha accepted him ( Mahinda ) and selected 

Moggaliputta Tissa as his religious preceptor ( vpqjjksya ) and Mahideva 
as his teacher ( dcariya ), who prescribed him, [ at the time of giving pabbajjft 
( renunciation } ], ten rules of conduct,* Bhadanta Majjhantika was his 
teacher who gave him upasampadti ( initiation ), At this time, Mahinda 
had already completed twenty years [ of his lire ] and so he was initiated. 
At the altar ( s/m^-jiwrtdafa ) he attained the discerning lores [vijjtf) and 
six high powers and became an Arliat after having destroyed the depravi- 
ties [fisavas)* Sahghamiua’s Teacher was one named AyiipaK and her 
religious preceptor was one named DhammapalT. At that time Safigha- 
mittfi had passed eighteen years of [ her ] life and was allowed to take up 
renunciation* At the altar, they gave her six dhammas 1 C 
After the King’s coming to the throne, six years had passed when die two 
children renounced their home. Thereupon, Mahinda learned from his teacher 
Suita and Vinaya-pifaka* Mahinda learnt from the three Pifakas the whole 
of the Buddha-dhamma 2 and remembered it all. He had one thousand 
companions in holy life ( saddhi-vikGrt ) and he was the chief among them, 

[ 2 ] At that time. King Asolca was crowned nine years. There was 
a Bhikkhu ( mendicant ) named Tissa, the son of Konti K'eu to, ( ^ ) 

* Nothing comespanding in Pali. 

1, Mhvy. 9320, 9321 refer to six dharmas and six anudharma*- See Vin. iv* 319 
(Cm. on PSci, 63 of BhikkhunTvibhaAga). Pali :Sikkh^ya patiffhfpt trhich in explained liy 
Vim&iwinodart* -7* (p, 26 ) as follow* ; — parmtipata veramn m-^dJsu pikalabhofana cermanffiarijo- 
s#nesu chaiu sikkhasu “pS^atipStS veramanim tivc iwjjJjh avUikkarnma samfidfnam taraSdiyStm*' ti 
Sdind intnad&riflvttscna sikJUtd~wmnmti*danettantarain sikkhfiya pattffh&pcfum ' f , 

§tiTattfa-d*pari (Slnli. edition, 1914, p. 113) also say* f Satthivassaya pi hisimaneti ytf "part&ti- 
pStS tctaniay dv* &zss£ni avhikkamma namadona m samddiyamV* it adiiw cha-sikI:h?yo s&rtadiyitv£ 
tikkhiiabba ytva, pfa hi ft&fu chasa likkh fai dtre vass&ni a-sikkhitabba rtt sdma:itrim upasa mpadc tu m 
paffaiu 

2, Pali has Dhamma^ ta Viitayafi ca due pi Safigitija drRjksrn Tipifnkn- *n%ahiUxm 
ifffhakafhaitt sabbait t Hitravadam tinnam txtaanam c hbhantarc uggafutv-l . * to which there is noth- 
ing corresponding in Chinese. 

3* The Pali word used here is aniepajL 
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who suffered seriously from a disease. He took his begging* 
bowl and begged medicines [ for his disease J but got 4 * only a handful of 
clarified butter— ghee, su ( ). His disease became worse and his 

life was on the point of being" cut off. To the Bhikkhus he said : “ In 
the three planes of existence, never be careless, ” Having said this, he flew 
up into the air. In the air he sat down, created fire, had has own body 
burnt up and entered Nibbana, Thereupon, King Asoka heard this report 
current among the people about making arrangements for essential supplies. 
The King thought to himself i “ In my kingdom, a' Bhikkhu sought medi- 
cines but could get noneP* The King set up, by the side of the four gates 
of the city, store-tanks ( pokkharaniyo ) of medicine and filled them with 
medicine. The city of Pataliputta had, by the side of the four gates, four 
halls [and one guest-hall in the centre], each hall yielding one thousand. 
Thus the halls obtained every day five thousand 6 coins as [ income ] for the 
use of the King, At that time the King supported Bhadanta Nigrodha 
with one thousand corns; another thousand supplied the cost of flowers and 
scents for the images at the Stupa [ of the Buddha ] ; another thousand 
provided for the Hall of the Dhamma, another for masters of the Vinaya; 
and still another was used for the support of the Sangha, The medical 
supplies in the store-tanks at the four gates of the city required ten thou- 
sand as the purchase-price of med idn.es. The Dhamma of the Buddha 
at this time flourished and prospered- 

[ 3 ] The ascetics of other Schools declined and lost [ all 
means of] support. They went all around to beg food but nowhere did 
they get any, with the result that they, overpowered by hunger and thirst, 
took shelter in the Dhamma of the Buddha and thus became Samanas. 
And yet they held fast to their original Dhamma. They preached to the 
the people : “ This is the Vinaya, this is the Dhamma, ” although they dad 
> not stick on to the Dhamma and Vinaya and the dignified behaviour [ of 
restraint ] came to an end ( ^ ^ M Jt None of them followed 
the Dhamma. They came and entered the monasteries and stayed on. 
When there was the day of the uposalha t they came and entered [ the meet- 
ings of ] the Sangha ; the good Bhikkhus would not associate with them. 
At that time, Moggaliputta Tissa thought to himself : ^Dissentions in the 
Dhamma have already started and in no long time will be intensified. If 
I stay on in this group of the Sahgha, the disseniiom in the Dhamma will 
not be stopped, ” Entrusting the matter to his disciple, Mahinda, Tissa- 
Moggalipmta entered AhogangS-mountain to retire there in seclusion. 


4. Pali : *dh\ not get a handful" ; ( fuisalanialtam a-labhitv9 ) * 

3, The text is corrupt and the translation is given, following an emendation in con- 
formity w ; *h the Pali text. Evidently* there seems to be some lacunae in the Chinese text 
which docs not properly explain "five thousand” as is explained by the Pali text : **CatUsti 
du&resu etitl&ri satas&hasi&ni tabhtya'p sntafiiha.ua ti divase diuaie fmnea sahas s&ni rati ft a ttfipnjjmii** 

It may also l>e notrd that the Pali text mention* the figure u one hundred thousand” while 
thf Chinese ^mciuitnis “onu ilnm^nml 1 ' lx trie ;v: well iu tin. follow mg sentences except 
in the last case where it gives "ton thousand.” 
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* [4] The heretic Bhikkhus wanted themselves to confound the 

Buddha’s dhamma with their own canon ( ) and consequently they 

accomplished the putrefaction [ of the Dhamma ]. The heretics still practised 
their own dhamma and either worshipped lire, or hllowcd their body to 
be heated by five fires, or entered water when it was very cold, or violated 
the Dhamma of the Buddha. Therefore, good Bhikkhus would not observe 
with them the Uposatha or PavarauS or the Sahghakamma. Thus things 
went on, in turns, for seven years, and the Rules of Conduct [ from the 
Pfftimokkha ] could not be recited. King Asoka came to know [ this ] 
and he sent one minister to go to and enter Asoka Sangh&r&na and advise 
the Bhikkhus to settle the dispute and be [ once more ] united to recite 
the rules of conduct { in the Pstimokkha ). The Minuter received the King’s 
instruction entered the monastery and communicated the same to the Sahgha 
as per King’s command. None gave any reply. The minister then return- 
ed. Later he had in this matter consultation with another minister stand- 
ing by : “ The King had given the order to the Sahgha to settle the dis- 

putes but they have not obeyed the same. What do you say so this ? ” 
The bye-standing minister replied : “ I have seen the Great King going 

out to conquer other countries. There were some who would not obey him. 
The King then killed them. This matter also U like the same. ” When 
tliis was said by the by c-s landing minister, the other minister went [ as a 
Messenger ] to the monastery. He said to the President of the Saiigha : 
“ The King had sent a command to the Sahgha to be [ once more ] united 
and recite the rules of Conduct [ in the Pstimokkha ] but they have not 
followed the same.” The President said : “ Good Bhikkhus do not asso- 

ciate with the heretic Bhikkhus; they do not hold together Uposatha. It 
h not that the Sahgha docs not follow [ the King’s command ].*' There- 
upon, the officer started killing [ the Bhikkhus ] in due order from the 
President downward. When, in succession, he came to the King’s younger 
brother, Tissa, he stopped. Tissa saw the Bhikkhus killed. He then 
thought to himself : ” This officer must have misunderstood the King’s 

command; hence he has killed the Bhikkhus. ” 


[ 5 ] It may be asked i ” Who is this Tissa ? ” The reply is : 

- i This is the younger brother of the King, born of the same [ mother ]. At 

the time when Asoka ascended the throne, this younger brother was raised 
to the position of a Crown-prince, One day the Crown-prince entered the 
+ forest sportively. He saw a herd of deer, male and female, engaged in a 

, love-sport. The Crown-prince thought to himself : 14 This herd of deer 

I eats grass and drinks water. It is still more so with the Bhikkhus, who have, 

' in monasteries, their living rooms, beds and mattresses, soft and fine; their 

V; food and drink tasteful to their palate — lit. mouth ( p ). How will they 

not be like [ the herd of the deer ] ?” The Crown-prince went hack to the 
King’s place and said to the King : “ While going out I saw the herd of 

;,j . & deer, male and female, engaged in love-sport. I s<tw these animals eating 

! - grass and drinking water. Even so is the following : The Sahgha of the 

r * :•> Bhikkhus have, in monasteries, living rooms, sufficient provisions; how will 
j they also be not likewise ? ” The King heard these words and thought to 
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himself : “ He has [ surely ] doubts produced where he should have none I 11 

One day the Crown -prince Tissa offended die King** mind. The King 
being angry said : “Now I shall leave the throne in your favour; you 
will be the King for seven days. After dial I shall [ however ] kill you. 11 

[ 6 ] At that time, although the Crown-prince got the King's throne, 
and though for seven days, day and night, he had the [ company or] women, 
music and all kinds of food, drink and other provisions, his mind never clung 
to any of them, his bodily frame became thin and emaciated and his 
sorrows were intensified. If you ask 'Why ? T the answer is : 'For the fear 
of death, 1 When seven days were over, the King called Tissa, and asked : 
“Why 15 it that you have become depressed in mind and got emaciated [ in 
body ] ? Were not food, drink, women and music sufficient to satisfy your 
mind ?” Tissa replied ; “The factor of death was oppressive and the mind 
could not revel in delight I” The King heard these words and said to 
Tissa : — “You knew that life was to end in death only after seven days and 
[ yet ] you were perturbed and terrified; then what to say of those Bhikkhu* 
who are aware, at each breath that Comes in and goes out, that all things 
are ever impermanent ? How can their minds be passionately attached 
to anything ?” When die King said these words, Tissa had faith created 
in his mind for the Dhamma of die Buddha. Further, one day, the Crown- 
prince Tissa went out a-hunting. Gradually he went forth and reached 
a place in the ^forest where lie saw sitting a Bhikkhu named Dhamma- 
[ rakklii There was an elephant who broke a twig of a tree and held 

it [in his trunk ]. With the twig he was fanning the Bhikkhu. The Crown - 
prince saw this and his mind became suffused with delight. He expressed 
this longing ; “When shall I attain the state like that of this Bhikkhu ? ” 

[ 7 ] Bhikkhu Dhamma-rakkhita himself came to know the longing 
' of Tissa’s mind. The Bhikkhu with magic power flew Into the air [ lit. 
empty space ] and there he sat and let Tissa look at him. From the open 
air he flew down to the great pond in Asoka’s SahghlrSma.He sat and stood 
on the surface of the water, took off his Sanghati anc * Uttar Ssaiiga, placed 
them in the open air, entered the pond and had a bath. At the time when 
the Crown-prince Tissa saw that the Bhadanta possessed such a magic power, 
his mind was greatly delighted and he said ; “This very day, I must renounce 
[ the world ]/* He then returned to the palace and said to the King : “I 
wish to renounce [ the world ]. May the King, through compassion, permi! 
my renunciation !” The King heard that Tissa sought renunciation and 
he was astonished in mind. He replied : “In the palace, there arc several 
ladies in the harem; there arc delicious meals with hundreds of tastes, several 
pas limes and merriments l What have you to do with renunciation ?” 
The King, in various ways, tried to dissuade him. But his mind being farm, 
he could never consent to stay. He then replied to the King : “In the 
palace, the ladies, merriments arc ah temporary; one meets them and then 
has to part with them.” The King expressing his approval said : 
“Alright I” 
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[ 8 ] Then the King sent officials to have the road repaired and levelled* 
swept and sprinkled dean, to have set up the different kinds of decorations 
consisting or banners and pendants* When the different kinds of decorations 
were all completed, the official said to the King :^“The decorations are all 
ready/' The King took the ceremonial dress of the Crown-prince and 
ornamented him with necklaces and other ornaments of divine colour and 
surrounded by a thousand chariots, and ten thousand horsemen, escorted 
him with great dclat to be presented to the monastery. The Sahgha seeing 
that the Crown-prince Tissa was renouncing the world became very much 
glad. There were people who got ready Saftgh£ti y Uiiardsaitga^ AnUtr^nSsoka* 
and begging-bowl and expecting to wait upon the Crown-prince, themselves 
renounced [ the world ]. At the time the Crown-Prince went to the House 
of Trance (F. Padhdna-ghard) and going to the place of Dhammarakklutatthera 
sought renunciation* In the country, the noble people, sons of house-holders— 
one thousand youths — followed die Crown- prince in his renunciation. The 
common people in the country saw the Crown-prince renounce die world 
and each one thought to himself : “So noble a Crown-princc is leaving even 
the kingly tlironc and has renounced the world and is following tlie Path* 
We arc all poor. What is there for us to hanker after ?” Having thought 
like this, a countless number of people followed [ the Crown-princc ] m his 
renunciation. It was ihe fourth year after the King’s accession to the throne, 
when the Crown- prince left the world. Further, there \yas a nephew, not 
from his kin {P&\i-bhsginejry$ y sister’s son), a Brahma na ' Aggi-Brahma by 
name, who was the husband of Sahghamitta and had a male child. Aggi- 
Brahmfi heard that the Crown -prince had renounced the world and, at 
heart, lie was awfully glad. He went to the King’s place and said to die 
King : “I now wish to follow the Crown-prince in his renunciation. I 
implore your Majesty to permit me," The King replied : "Alright !” 
And along with the Prince, the same day ( g , he renounced the world.* 
In this way, in the Buddhist Dhamma, there were a number of Ksatriyas * 
who had renounced the world. The Buddha’s Dhamma became very t 
flourishing. 

" ' ' ■ 7 " 

[9] At that time, Tissa said : “I do firmly believe that the official, . . 
misunderstanding the King's mind, has killed the Bhikkhus.” Before the 
official finished his massacre, Tissa Bhikkhu put before him a screen for, 
protection and so the official could not kill him. The official then put down -i ■ 
his sword, went to the King and said to him : “I took the King’s order to V 
be that the Bhikkhus should get united and recite the rules [ of Pdlimokkka ^ 
But it was not obeyed. I, then, on account of this offence [of not obeying" f j 
the order ], killed the [Bhikkhus ) in succession. Before, however, the 
slaying was completed, Bhikkhu Tissa put up immediately a screen for his 
protection and, therefore, I could not kill him.’* The official said to the . 
King : “ Is the Bhikkhu Tissa to be killed or not ?” The King heard the 

7. The outermost m1>c to be worn in the cold, the upper garment and the inner 
garmcnK — -the three pieces of cloth to Ije worn by n monk. 

8. Here follows in Pali a verse to which there is nothing ooririjionding in the Chinese 
Text. 
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official say about the slaying of the Bhikkhus and he was very much alarmed 
and afflicted at heart. He fainted and fell down on the ground* By 
sprinkling cold water on the face, he came to the senses but it was after a long 
time. Then he said to the official : “Alasl Alas ! I sent you to enter the 
monastery with the desire to make the Sangha get united and recite the rules 
[of Pdtimokkha How was it that by simply usurping authority you killed 
the group of mendicants ?** The King then went to the monastery and 
said to the members or the Sangha : “I sent an official with the instruction 
to make [the Bhikkhus] accomplish unity and then to recite the rules [of 
Pdiimokkha ]» I did not permit the official to slay the Bhikkhus. This 
official through usurping authority and through mistake killed the Bhikkhus* 
I do not know who will be responsible for this mishap/* 

2.5b, 1 
683a, 20 
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[ II ] The King for a long lime was expecting back this second deputa- 
tion but when they did not return, the King had a doubt in his mind- The 
King again asked the Ehadanta [ Bhikkhus ] : "Sin*, I have already sent a 
second deputation to go to and meet Moggaliputta Tissa. It is long since 
the deputation li:is gone, buL 1 have not seen them coming back*" The 
members of die Sangha replied ; "We are afraid the in viters have wrongly 
represented the King 1 ® mind, and said : *Thc King invites Tissa/ So he 
has not come." The King again asks; “What words should be said so that 
he may come ?” The members of the Sangha answered : “The' King must 


[10] There were some Bhikkhus who replied : “As there was the 
slaughter on account of the speech that emanated from the King, this is the 
guilt of the King/ 1 There were also oilier Bhikkhus who said : “Both of them 
ate guilty.” There was one Bhikldm who asked a question to the King ; “Had 
the King in his mind the thought of killing or not ?" The King answered ; 
“I sent [ the official ] originally with the intention of doing a good turn [ to 
the Brotherhood ] and not with the intention of killing [ them ]/’ "If such 
was [ the intention ]* the King is not guilty. The murderer is guilty/* 
The King heard these words but his mind had a doubt and so he asked the 
Bhikkhus : <£ Is tjiere not any one who would be able to dispel the doubt in 
my mind ? If there is one, I shall re-establish the Buddha’s doctrine." 
The Bhikkhus replied ; “There is one Tissa, Moggaliputta, who is able to 
dispel the doubts and re-establish the Buddhist doctrine- 11 Thereupon, 
the King sent [ to him ] four men vvho were the Expounders of Dhamma; 
each of them went widi a following of a thousand Bhikkhus* Further, he 
sent four 3 officers, each of them being followed by a retinue of one thousand, 
'to go and meet the Bhadanta Moggaliputta Tissa and to get him and come 
back. At that time, this second group went to the mountain Ahoganga 
and met Moggliaputta Tissa and said : “The King invites Tissa." Tissa 
did not go. The King again sent eight men who were Expounders of 
Dhamma, each of them having a following of one thousand Bhikkhus; also 
eight officers, each or them being accompanied by one thousand followers* 
Further they said ; “The King invites Tissa*" Tissa did not go. 


9, Pali docs not mention this group of officers ilm lime* 
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use these words : *The Dhamma of the Buddha has already declined. May 
I request Bhadanta to condescend to re-establish the same ?' Then he 
may come. 5 ’ The King heard these words and again sent sixteen men who 
were Expounders of the Dhamma, each one of them being accompanied by 
one thousand Bhikkhus; also he sent sixteen big officers, each of them tak- 
ing with him a thousand men. He further asked : “Is this Teacher of 
Dhamma old or young ?” The members of the Safigha replied : “He is 
old,” “If he is old, then it is necessary to have a carriage for his welcome,* 1 
The members of the Sanglia replied : “The conveyance of a chariot is not 
permissible/’ “The King further asked : “Where does that Bhadanta stay ?** 
They replied : “On the mountain Ahogahga. One should send the 
conveyance of a boat and go to welcome him/’ The King ordered the 
messenger : “When you reach the Bhadanta, you should request him to get 
into a boat. It would be possible to have, on four sides, armed men as 
guards, 1 * At that time, the messenger of the Great Sahglia started and 
readied the mountain Ahogahga and as per king’s instruction said to the 
Bhadanta : “At present, the Dhamma of the Buddha has declined; wc 
expect that the Bhadanta will condescend to come and re-establish it.” Thus 
when the Bhadanta heard those words of the messenger, he said : “I renounced 
[the world ] just for [doing some good to ] the Dhamma. That time has 
now come/* He then took with him his [ carpet- ] scat and got up [ to go ], 
Tissa thought to himself : “Tomorrow, I must reach the city of Pajalipntta/’ 

[ 12 ] At that time King Asokasaw, at night, a dream of the vision: 

* There was a white elephant that came and rubbed his trunk [ lit- nose ] 
against the head of the King and seized his right hand/ Next morning 
the king sends for the dream-interpreters and says to them : "At night I saw 
a dream of such and such a vision. Is it auspicious ( * } or evil £ JJJJ } ?” 
There , was one interpreter of signs who immediately replied to the King : 
“One who seizes the King’s hand is the symbol of the ascetic,” “The Great 
King, Saving heard these words of the interpreter of signs, got immediately 
a message that said to ihc King that Bhadanta Tissa had that, very day 
already arrived. When the King heard that he had arrived, he immediately 
started to go out to welcome him. The King himself went into the water 
as deep as his knee, Bhadanta £ ^ ) wanted to come up. The King 

with his right hand received the Bhadanta. Bhadanta Tissa then clasped 
the King’s hand. The swordsmen to the right and left wanted to hack 
Bhadanta Tissa, Why so ? It was the Law of King Asoka that if a man 
were to seize the King by his head or hand, then his head was to be chopped 
off. Therefore, the swordsmen wanted to hack him. At that time, the 
King saw in the water the reflection of the swordsmen. The King turned 
round and to his attendants said ; "Hush ! Hush 1 Formerly I instructed 
an official to go to the monastery, make the Sanglia united and make them 
recite the rules of Conduct [ as in PtTiimokkka ]. But lie, not properly 
grasping my intention, killed the Ehikkhus. Now, still further you want 
to kill [ this Bhadanta ]. Stop ! Stop ! Dor/t put this guilt on me/ 1 

[13] [Here] the Expounders of Dhamma {Aeariytf) ask ; “A 
Bhikkhu is not allowed to touch the hand of a householder. How [ then ] 


2 6b,l 
683b. 24 


2. 7a. 1 
683c. 8 


2.7b. 1 
683c. 20 


2.8a. I 
684a. 4 


SHAN-CHIEN-P'I-P^O-SHA [ 1143- 

coulcl the Bhadanta clasp [ die King’s hand ] ?” The answer is : “ The 
King wanted to hear the Dhamma; he went and requested [ the Bhadanta] 
to come; the King then became the disciple of the Bhadanta and so the 
Bhadanta could grasp his hand/ 1 

[ 14 ] Thereupon, the King took the Bhadanta to the garden to stayi 
With three rings of guards [around the garden ] the King himself washed 
the feet of the Bhadanta, smeared them with oil arid then he sat on one side* 
The King thought to himself : “Is this Bhadanta able or not to dispel my 
doubt ? If he is able to remove my doubt, he would also be able to remove 
the disputes in the Dhamma. Then the Dhamma of the Buddha would 
be firmly established/ 1 The King thought that he should put Bhadanta 
to test and so he said: “I should like to see the miraculous powers {pdtihdriya) 
of Bhadanta. I pray for their display/ 1 Tissa replied : “What kinds of 
miracles do you now like to sec ?” The King replied : "I wish to see the 
great Ear til quake/ 1 Tissa a&ked : “Do you II ke to see me make only a part 
of, or the whole of, [ Earth ] quake ? ,s The King asked : “Of these two kinds 
which is more difficult ? ri Tissa asked ; “Just as a copper 10 £ $pj| ) —plate may 
contain water full to the brim* There is a man who can quake die [ water- ] 
plate. Is the shaking of the whole water difficult, or the shaking of one half 
and non -shaking or the other half difficult ? 51 The King said : “The shak- 
ing of one half and the non-shaking of the other half is very difficult/ 1 Tissa 
replied to the King : “So it is Great King/ 1 The King said : “I wish to see the 
qualdng of one half and non-quaking of the other half.” Tissa said to the 
King : “All round in all the four directions, lei a rope rourjojanas in length 
go round to mark a boundary. In the eastern direction place a chariot; 
in the southern direction place a horse; in the western direction pul a man; 
and in the northern direction put a copper- plate full of water. Let each 
of these on the border line stand with one foot inside the border-line and 
, another foot outside the border-line; the water-plate may be on the border- 
line, half of it being inside the border-line* The King did according to 
instructions. 

[ 15 ] Then Tissa entered the Fourth trance* From the Fourth 
Trance he emerged and then he said to the King : “Let the King observe 
it well !” Bhadanta Tissa then with his super-natural powers let all things 
in all the four directions outside [ die limit of] four yojanas quake violently 
[ and things ] within the limit did not quake. The chariot, the horse and 
the foot of die man outside the limit did all quake and the foot inside die 
limit did not quake. Half of the water did quake and half did not. Then 
when the King observed the supernatural powers of the Bhadanta like this, 
he was mightily pleased. “Formerly, I had doubts but now I have them 
all cut off. The evil dhmanias [that had crept ] in the Dhamma of the 
Buddha will all vanish!” 

\ 16] The King then put his question: — “Bhadanta Tissa, formerly 
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I had sent an official to go to a monastery and bring about unity in the 
Sangha and make them recite the rules of conduct [in the Ptilimokkha ] 
but he, through some wrong presumptions killed the Bhikkhus. Who in- 
herits this guilt ?" Tissa replied : "Did the Great King have, or not, the 
idea of killing in his mind ?’’ The King replied f'T had no mind of kill- 
ing.’* “If the mind had no thought of killing, the King is not guilty.” Then 
he further spoke to the King about a J a taka in which the Buddha said to the 
Bhikkhus : 'First, one deliberates in his mind, and then one acts. Every 
performance of an action proceeds from mind*. Tissa desired to expound 
the Jgtaka: — Formerly, O great king, there was a partridge (liltira) bird 
that was confined to a cage on the ground. Through great fear and con- 
sternation it gave out a loud shrill cry. And birds of tire kindred species 
gathered together, in a crowd, just to be killed by a man. The partridge 
asked the pious man {urpasa) ; "Am I guilty or not ?” The pious man 
answered : “At that lime of your shouting, did you have, or did you not 
have, the thought of having them killed ?” The partridge-bird said : 
“When I shouted to my companions to come, I had no thought of having 
them killed.” The pious man then replied : “If you had no thought of 
having them killed, you arc not guilty”. And further he said a gdthff : — 

“An a ci ion resulting from a cause a fleets not one 

If it results with no (^) 11 intention [fortifying ] the cause; 

A good man lives with his mind collected, 

And so no guilt smashes you fiat.” [Jfa. No. 3 1 9^ ggths 4.] 

Thus the Bliadama Tissa having made the King understand things in 
several ways, instructed the King for seven days in that garden in this way : 
“This is Vinaya; this is against Vinaya; this is Dhamma, this is against 
Dhamma; this is what the Buddha says, this is not what the Buddha says.” 

[ 17 ] When seven days were over, the King ordered to prepare parti- 
tion-rooms by throwing up curtain ia -walls and to put together in one room 
all those who had the same views. Those who had not the same view were, 
as each group, placed in separate screened rooms. From the rooms in 
different places, as each Bhikkhu came out, the King himself asked : 
“Bhadanta, what was the Dhamma of the Buddha ?” There were Bhikkhus 
who answered : “He was the exponent of eternity;” or "he was the exponent 
of annihilation;” or; “of non-perception;” or... “of neither-perception-nor-non- 
perception;” or "he was the exponent of NibbSna in this very life.” When 
the King heard what each Bhikkhu said, [ he came to the conclusion ] : 
“He is not a Bhikkhu; then he is a heretic.” When the King had known 
this, he gave to the heretics garments of white cloth and drove them out so 
that they gave up the [ Buddhist ] Path. In the remaining screened room; 
there were sixty thousand Bhikkhus. The King again asked them : “Sirs, 
what was the Dhamma of the Buddha ?” They replied ; “The Buddha 

11. Tin's is interpreted in the light of the Pali paisage. It is doubtful whether 
the Chinese stanza would be clear by itself. Ting yt C05R) it used for paficca^kamrtiaiji^ 
12* Pu £ ^ J seems to be wrongly used for another homophone £ ^ 
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was the exponent of Analysis*” When ihc Bhikkhus had said this, the King 
again asked Bhadanta Tissa whether the Buddha was an Analyst or not. He 
replied : “He was." 

[18] The Great King now knowing that the Dhamma of the Buddha 
had become pure, said to the Bhikkhus : “Sirs, I pray you observe Uposatha 
and recite the rules [of Pdiimokkha ].** The King sent men lo guard the 
Sangha and the King returned to the city. After the King had gone^ the 
Sangha gathered together the sixty thousand Bhikkhus, In the assembly 
of mod lean t$, Moggaliputta Thsa, as the President, could smash the wrong 
views of the heretics. From among the disciples, he selected those who were 
masters of the Three Pi takas and those who had attained the three oijjds 
(discerning lores). They were one thousand in all. As was done in the past 
when the Bhadama ICassapa had assembled the First assembly, or as when 
Sonaka 13 had assembled the Second Assembly, Vtuaya-piiaka was recited; and 
in no way different. The whole of the Dhamma of the Buddha -was now 
pure and no impurity remained* This Third Redaction of the IHiamma 
was completed within nine months (, Jh $ B St The great Earth 

quaked in six ways. 14 This Third Redaction was, therefore, called * one 
recited by a Thousand Bhikkhus*’ 15 

[ 19 ] Tiic Teacher says by way of a querry : “At the Third Assembly, 
who were the masters of Vinaya ?” “I must give out the names in succes* 
sion [ of the masters of Vinaya ] in Jambudlpa. The first was Upali, the 
second was Dasaka, the third was Sonata, the fourth was Siggava and the 
fifth was Moggalipuua Tissa. These five teachers in Jambudipa handed 
over in succession the Vinaya-Pi^aka, without letting any break, up to the 
Third 1 ® Redaction of the Vinaya-piU lA'tf* From the Third redaction onward, 
Moggliputta Tissa, at the moment of entering into Nibbana, handed the 
' Vinaya-pitaka over to his disciple Mahinda* Mahinda, who was the son of King 
Asoka, brought Vinaya-pifaka to the Island of Ceylon* Mahinda, [in turn], 
at the time of entering into Nibbana, handed it over to his disciple A tilths. 
Since then, again, it was handed down till to-day. And one must know that. 
Now I must tell the names of the Teachers of old* " 

[20] From JambudTpa, five men brought the Vinaya+pi faka to the 
Island of Ceylon* The first was named Mahinda, the second I^iya, the 
third Vuttiya, the fourth Sambala and the fifth was Bhaddasala. These 
five teachers were men of wisdom, incomparable in the miraculous powers, 
and had attained the three vtjj&s without any obstacle* In this Island of 
Ceylon, they instructed many disciples. Mahinda, at the moment of 

13* It it interesting to note that we get here the mention of Sonak.i as against 
"Kclka^ApuUo YasanlW in the Pali Text* 

14 , Pali hfts amkappaktiram, although elsewhere in Pali texts we have die mention of 
sixfold q uaking. 

15* It is interesting to note that the Chinese Text makes no mention of 
Kaih^oalthuppokarana being recited in this Assembly, This confirms the disputed authority- 
live t ha racier or die work for which see Affhat&lim { Dtv* edition L 4-9J* 

16. Obviously, the Second" of Chinese block edition is a wrong rending fin ilir “third.* 
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entering into Nibbina, handed [ the Vinaya-pit&ka ] to his disciple Arifjha; 
Aritfha handed it over to his disciple Tissadatta; Tissadatta to his disciple 
Kifl&suxnana; Kalasumana to his disciple DTgh$> (T’i-kia-na 17 ) and so on 
upto Sumana. ..Kalasumana... DhaimiLa-rakkhita 18 ',?Tissa...Deva (T’i-p’o) 18 
. * Sumana . . [ Cflla ]— NKga (Na-kia) . . DhammapSja . . Khema (Er-mo) .... 
Upatissa. Pnppha (Fa-fo) . . 31 Abhaya (S-p*o-yo)l .« [Cilia] Deva (T'i-p’o) 
and [Cula]-dcva to Siva (Su-p # o). These Teachers of Vinaya had great 
wisdom and the highest super-natural powers and had attained, without 
any obstacles, the three kinds of discerning knowledge {vijjds) and hence they 
were Arhats who had destroyed the depravities {Gsavas) . Thus the Teachers* 
[ line ] has come to the present without any break. The Teacher also says s 
M We must tell the introductory narrative from the very beginning — ** 

[21 ] In the city of Pafliputta, formerly, when the Third Redacdon 
of the Vinaya-pitaka was completed, Moggaliputta Tissa thought to himself: 
“In what place, in time to come, will the Dhamma of Buddha last long ?” 
He then with his supernatural powers looked over Jambudtpa and noticed 
that it would prosper in countries on the border [of that land]. There- 
upon, Moggaliputta Tissa gathered together the members of the Sahgha 
and said to them : — “Friends, (lit. long-lived ones— Pali &vus&) each one of 
you will lake the Dhamma of the Buddha to the Border-country and establish 
it there.** The Bhikkhus replied : “Very well!** They sent Majjhantika 
[saying to him] : “You go to Kashmir (Ki-p*in) and GandhSra countries. ** 

[ They sent ] Mahgdcva to the country of Mahitpsa-mandala, Rakkhita 
to VanavasT, Dhamma-rakkhita 2a to the country of AparSntaka, Mah£— 
Dhammarakkhita to MahSraftha**, Maharakkhita to the country of Yavanas, 
Majjhima to the bordering legions of Snowy Mountains, Sonaka-Uttara to 
the country of Gold (Suvanna-bhilmi), Mahinda, 3 * Uttiya, Sambala and 
Bhadda to the country of Ceylon — each one to establish the Buddhist 
doctrine. Each one of these Bhadantas had five followers who went to these 
countries to establish the Buddhist Dhamma* 

f 22 ] At that time, the country of Kashmir had a Serpent-King by 
name Aravflla. In that country, the planted paddy was just coming into 
ears. Then the Serpcrtt-King poured a great heavy rain. The paddy was 
all flooded and it perished. Tt was all washed away and it entered the ocean* 


c m ft sis ) 

Jfk l’-ili has Buddha-rakkhiLa. 

IS). TJic Chinese has Ti-p'o which ordinarily would be Dcva. 

20. Pali inserts here Phussft- 

21. Pali inserts here Upflli* 

22. Tissa and his disciple Pujipha ( who are responsible for maintaining discipline in 
India ), Cfllibhaya and Tissa Arc inserted hero in Pali. The neat name also is given u 
CQladcva. Thus it will be seen ill at the Pali Text contains many more names; than the 
Chinese version. 

23. Pali gives Yonafea- Dhammarakkhita. 

24. The Block-print edition ( of bold letters ) drops this name, which is perhaps lli rough 
Oversight ; but Taisho edition gives it. 

25* TJie name Itfiya idler this name is not found in Chinese* 
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At dutt time, the Thera Majjhantika and the other Bhikkhus, five in all, 
had gone up into the air from Psfaliputta and had reached the sides of the 
Snowy Mountain. They got down on the AravSIa Lake and on the sur- 
face sat, stood, walked and lay down* Young ones related to the Serpent- 
King entered and said to the Serpent-King : " Wc do not know what men, 

wearing red clothes, arc attacking us on water* T * The Serpent-King heard 
this, became very angry, came out of the palace and looked at the Elder 
Majjhantika. The Serpent-King became much more angry at heart and 
from the air [ where he flew ], he performed various kinds of miraculous 
feats and terrified the Bhikkhu Majjhantika. He further created violent 
winds, heavy showery lightning and thunder. Precipices fell down, tree- 
trunks were uprooted as if the [ very ] heavens fell down. The young 
ones of the Serpent-King again gathered together. All the young ones 
blurted out smoke themselves. Big fierce fires arose. There were heavy 
showers of pebbles and stones. They wanted' to terrify the Elder Majyhan- 
tika, but could not do so. They then scolded him : “ Who is this gentle- 

man with shaved head, wearing red garments ?" Although he was thus 
abused, the appearance of the Bhikkhu did not change. Again tire Serpent- 
King further uttered the abuse : “Seize him, beat and kill him, ” Hav- 
ing said this, he further called his numerous soldiers and exhibited various 
kinds of miraculous feats. Yet he could not overcome him. The Elder 
Majjhaiitika with his supernatural powers counter-checked his miraculous 
powers and said to the Serpent-King : “ Even* 6 if you arc able to bring all 
the people from the heavenly world to strike terror in me, not a hair [on 
me ] will shake. If you, now, take the mountain-king Sumer u and other 
smaller mountains and fling them down on me, they will not reach me. ’* 
When the Elder said these words, the Serpent-King, thought to himself : 
“ I am performing the miraculous feats but they simply exhaust me; they 
don’t even reach him! The mind simply gets angry and it then stops !” 

[ 23 ] At that time, the Elder knew the mind of the Serpent-King 
and instructed, exhorted and admonished him with a sweet flavour y [ talk ] 
on the Dhamma, on hearing which he was delighted and subdued* The 
Serpent-King accepted the sweet dhamma and look up the Three Refuges 
and Five Rules of Conduct, Along With him his eighty-four thousand rela- 
tions took up the Five Rules of Conduct. Further, on the Snowy Mountain, 
there were spirits like Yakkhas, Gandhabbas and Kumbha yd as who, having 
heard the Elder Majjhantika instruct the Dhamma, took immediately the 
Three Refuges and Five Rules of Conduct. Moreover, there were Yakkhas, 
Paficaka 27 and his relations, along with the Yakkhin! HaritakT, with five 
hundred children, who became Sotgp annas. Then the Elder Majjhantika 
called all the Yakkhas- and Serpent-Kings and admonished them : <f From 
today onwards do not have* any anger; do not cause any harm to the people 
and to the paddy-crop. Have kindly heart and let all persons be happy.* 


2G* Pali ha* verses for this, 

27. Gf. D7pa r >x. 12 : Pancake n*ma Yokkho iu s&ddhin i Iffriia- yakkhiy^. Afah3 r xiL 21 
reads Pantfako for Pancake. Divj&vad&no (447) man ions Paficika as tlie Yakfa'-Scnftpati. 
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All the Serpents and spirits replied: “ Alright 1 ” They followed 
the instructions as were given by the Elder. 

[24] The same day the Serpent-King performed the ceremony of 
offering The Serpent-King sent his own jcwcllcd-seat and gave it 

to Majjhantika, Majjhantika sat on the seat and the Serpent-King stood 2.12b»l 

by the side of Majjhantika fanning [him.]* At that time, the people of the 685b 10 
nation of Kashmir and Gandh?[ra had gathered for a festival. They went 
to the temple to meet the Serpent-King and saw the Elder Majjhantika 
talking with him. [ They noticed ] that the super-normal power of the 
Bhikkhu excelled even that of the Serpent-King. Thereupon t all the people 
paid respects to Majjhantika and took their seats. Majjhantika discoursed 
to the people on Ashnsopama-suiia ( the sutta on the 2 *poison-fangcd serpent ). 

When this discourse was given, eighty thousand people attained the Paths 
and the Fruits and a thousand 2 * people left their homes. The Teacher 
says : “ Since that past till now, the country of Kashmir, as a whole region, 

was illuminated by people who had put on all yellowish garments ( kdsdva ).” 

Also arc said the gdthds : — 

There [ in ] the country of KashmTra and Gandhgra 
At that time Thera Majjhantika® 0 instructed 
The wrathful but great Serpent King 
And made him accept the [Buddha’s] Dhamma. 

Further, there still remained a large crowd 
That, from bonds, did deliverance attain. 

Eighty-thousand people did attain the Heavenly Eye 
And a thousand people did renounce their homes* 


[25 ] The Elder Mahadeva went to the country of Mahimsa-mandala* 2*13a.l 

Having gone there, he preached the DtvadulasuUa* 1 after which forty 685b. 23 

thousand persons attained the Paths and Fruits and the same number or 
persons did go out of their homes. And the gdtkfis are said : — 

Mahadeva who possessed supreme powers 

Did attain the three kinds of penetrative knowledge ( vijjds ) — - 

To Mahimsa [- mandala ] he did repair 

And preached the sutla of Heavenly Messenger ( DevadUia ), 

A number of peoplc a he did convert and deliver. 

And those that attained the Heavenly Eye numbered forty 
thousand, 

With an equal number of those that left their homes* 

28, Obviously, the character used here for tu C 0E ) is a mistake for which 
also is read tu and which means poison. There arc two suttas of this name, one in Samr 
iv. 172 iT* and the other in AfiguUara ii. 1 10-111. 

29* Pali has 'a hundred -thousand ( sa(n-suhassQm)J 

30. C $(*»>• 

31. M. in. 170 TT. C No. 130 ) ; A. i. 138 iT. 
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[ 2G ] The Elder Rakkhita went to Vanavasi country and sat up in 
the air. Having sat there, he preached the Anamataggiya-suUa** ( the sutta 
without a beginning or an end )* When this was done, sixty- thousand 
people did attain the Heavenly Eye and seven 33 thousand people renounced 
their homes and five hundred monasteries were raised* These g&thtfs are 
said : — 

The Elder Rakkhita who had great miraculous power 
Did go to Vanavas! and sat in the air. 

He preached the Anamataggiya-sutta 9 

And a number of people attained the Heavenly Eye* 

Those that renounced their homes numbered seven thousand 
And the Sangharamas that were raised were five hundred* 

[27] The Elder Dhammarakkhita 3 ^ went to Aparantaka country* 
Having reached there, he preached to the people AggikkhandhUp&tna-suUa M 
{ sulta of the Heap of Fire ), He gladdened the people and thirty* 4 thousand 
men attained the Divine Eye and made them drink the sweet elixir of the 
Dhamma, From the Khattiya families, a thousand men and a thousand 
women left their homes* There the D ha mm a of the Buddha spread. The 
following g&lhfi is said : — 

The Elder Dhammarakkhita who had great miraculous power 
Repaired to Aparaniaka and preached his sermon on the 
A ggi kkliand ha. 

Made the people drink the elixir of dhamma 

With a number of people attaining the Divine Eye. 

A thousand men joined the Sangha as Bhikkhus 
% And an. equal number, too, as Bhikkhunfs. 

[20] The Elder Mah % dhammarakkhita went to Mahgratjha coun- 
try, Having gone there, he discoursed on Mchg-Xarada-Kossapa-jataka*** 
When he finished his discourse, eighty-four thousand people attained the 
Path and three 37 thousand men renounced homes. Thus the Dhamma of 
the Buddha prevailed. And the gdthds are said 

The Elder Maha-dhamma [—rakkhita] who had great 
mi ract i lo us powers 

Went to Maharatfha and preached the Maftd-jVdradi i- 
KcssQpa-jdtak & ; 


32* S. ii. 178, 187 ; iii. 149. 151 ; V. 22f>. 44 L 

33, Pi*fi lias thirty seven thousand ( saitoli-n ) 

33a. Sec note 23 above* 34, A, i\\ 12ft fT* 

35. Pah has thirty-seven { satta-limsc ) thousand, 

36. Fausboll, No. 511. 

37. Pali gives thirteen tlinutand. 
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A large number of beings attained the Paths and die Fruits j 
And three thousand men did renounce their homes. 

[ 29 ] The Elder Maharakkhila went to the country which was the 
region of the Yavanas. Having gone there, he preached the Kalak&rdnta- 
SultanKp* ( ® J3H HE )* After that, seventy-three thousand men 
attained the Paths and the Fruits. A thousand 3 * men left their homes* 

The Dhamma of the Buddha prevailed in the region of the Yavanas. And 
the gfithd is said 

MahSrakkhtta who had great miraculous powers 
Went to the region of the Yavanas and preached A/flAVrfto 40 
sutia. 

Numerous people attained the Paths and the Fruits; 

And those that left their homes were one thousand. 

[ 30 ] The Elder Majjhima, the Elder Kassapa, The Elder [ Alaka-] 

Dcva* 1 , Dundubhis&ara and, moreover, the Elder [Saha-] Dcva went 
to the Slopes of the Snowy Mountains. Having reached there, they dis- 
coursed on the very First Dhammacakkappavatlana-suttn** 1 When the Dhamma 
was preached, eight 13 crores ( A 4S ) of people attained the Path, 2*I4b. 1 

Each of the five elders reached a region where he gave instructions. Five 686a. 7 

thousand men renounced their homes. Thus the Dhamma of the Buddha 
spread alt over the Slopes of the Snowy Mountains, And the gtith& is said 

The Elder Majjhima who had a great mirculous power 
Went to ihc Slopes of the Snowy Mountain and 
Preached the first Sutta of the Turning of the Wheel. 

Numerous beings attained the Paths and the Fruits, 

While those that left their homes numbered five thousand. 

[31 ] The Elders Sonaka and Uttara went to the Land of Gold 
(* Suva&pabftQmi). When he reached there, [ he found ] that in that land 
of Gold there was a she-goblin (jpakkhini ) who came out of the sea and 
went into the King's palace and as soon as his wife bore him a child, the 
shc-goblin seized it and devoured it. At that time, the wife of the King 
gave birth Ito^a^malc child, [ The people ] saw the Elder Sonaka coming 


38, A, ii, 24. 

39, Pali gives tcrwhoniand- 

40 Tins name seems to be an abbreviation of [ Mah8- ] K&lakJr£mcsuttartta* 

4b Pali reads from here Alaka*deva, Dundubhhsara and Sahadeva and thus gives 
the number five, while the Chinese also would be giving the same, if we make an emenda- 
tion in the text tti follows ; — After T’j-po ( which may stand for [ Alaka- ] dcva ), read 
^ A ^ corresponding lo Dundubhissara and take the last T'i-po as correspond- 
ing to Sahadeva- The second and the third letters In the Chinese rendering of Dundubhis- 
sara must f>^ interchanged as shown here. 

42. S* v. 42Gff, 

4 3* Pali Jins eighty croiei ( nsJtt kvfijw ), 
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and were very much afraid. They thought to themselves : " This 

seems to be a companion of the shc-goblin. ” They took weapons in their 
hands, went forth with the intention of killing Sonaka. Sonaka asked : 
“ Why have you come taking weapons ? ” They replied : “In the King’s 
palace, a child is born, and a companion of the she-goblin seizes it and devours 
2. J 5a. 1 it. Arc your Honour not going to be the companion [who will seize the 

6b (>a. 20 boy] ?“ Sonaka replied : “ I am not the companion of the shc-goblin. 

Wc arc Samanas. Our rule is not to kill living bejngs. We observe ten 
good ways of action ( dasa-kusala-kammapalha ). Wc bravely take to exer- 
tion. Wc have good ways of life ( kalyrtpa-dhamma ).” 


2 - I5b 1 
686b. 4 


[ 32 ] At that dine, the shc-goblin heard that a child was born in the 
King’s palace. She came out of the Sea with a continuous train of follow- 
ers. She thought to herself : “ How the King has a child borne to him. 

I must go and cat it up. '* The people in the King’s palace saw the crowd 
of the goblins coming. All the people were frightened. They went and 
informed the Elder about it. This time, Sonaka created a large crowd of 
yakkhas, double that of the original crowd, made them stand around, with 
the she-goblin in the centre. She looked at the yakkhas and thought thus 
to herself : “ These yakkhas would themselves take over this country. They 

arc just on the point of coming, seizing and devouring us. ” After she 
had thought thus, every one of them went away and did not return. There- 
upon, the crowd of yakkhas that was created went after them, pursued 
them and stopped when they were not to be seen. The Elder Sonaka, then, 
recited a magic spell to protect the land of the country, which cut off [ the 
possibility of yakkhas entering it again and then he discoursed to the people 
of the country on the Brahmajala-sutta. 4 * When he had finished this sermon, 
sixty thousand people attained the Path and the Fruits. Further, there 
were people who took the Three Refuges, and Five Rules of Conduct. As 
many as three thousand and five hundred entered the Assembly of Buddhist 
monks, and a thousand and five hundred joined as BhikkhunTs. Thereupon, 
the Dhamma of the Buddha prevailed. The Teacher says : “ From that 

past till now, when the King has children borne to him and when all of them 
were named, they were given the name of Sormttara. Further, the gSlhSs 
are said : — 


The Elder Sogaka and Bhikkhu XJctara who possessed great 
miraculous powers 

Went to the country of the Land of Gold and preached the 
BrahmajdtasuUa. 

Numerous' people attained the Paths and Fruits, while 
Three thousand and five hundred became Bhikkhus, and 

Those that became BhikkhunTs numbered a thousand and 
five hundred. 


4 4* The very fint jutta of DJgha^nik^a* 
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[ 32A 3 The Elder Moggaliputta Tissa and the Bhikkhusahgha sent 
Mahinda to go to the Island of Ceylon. Mahinda thought to himself : 
“ Is it time for me to go or not ?” Mahinda then entered a trance and saw : 
" The King of AnurSdhapura in Ceylon, Man-cha-su-po, ( Mufasiva ) 

has already grown very old in years and it is not possible to get him con- 
verted. Even if he gets converted, the Dhamma of the Buddha would not 
remain established for a long time. I may therefore still wait for the present- 
Thc time of going has not arrived. When the life of the King comes to an 
end and as soon as his Prince is established on the throne in his place, I 
shall go and establish the Dhamma of the Buddha. I may, for the time 
being ( JL ), go to my mother's folks. I should like to exchange words 
of greetings with my mother. ” 

[ 33 ] He further thought to himself : “ Having gone to my mother's 

Country, I may not be able to return here before going to the Island of 
Ceylon. ” Mahinda went to the place of his teacher, paid respects at his 
feet by touching them with his head and face. He also paid respects to the 
Assembly of Bhikkhus. He came out of the SahghSrSma of King Asoka. 
Mahinda as the Leader, novice Sumana the Son of Sangha mittS and others 
— six men and one lay-disciplc, Bhanduka by name— all went together and 
passing by the city of RSjagaha, reached the village of Dakkhinfgiri and 
then gradually reached the country of [ Mahinda’s ] mother. 

[ $4 J [ Here ] the Teacher says : “ Why [ did he go there ] ? " 

Formerly, King Asoka had Ujjeni conferred upon him. When for the 
first time he went to his country, he was going [ from place to place ] in 
succession. He reached the Southern Mountain. Just below- the moun- 
tain, there was a village named Vidisa, A very rich house-holder gave 
King Asoka his daughter as his wife. Having arrived at the country, he 
had f in course of time ] a male child borne to him and it was named 
Mahinda. When Mahinda grew to fourteen years of age, King Asoka 
ascended the kingly throne, but he left his wife ( behind ] in the country 
of Ujjeni. At the village VidtsS, she stayed. That is why in the Commentary 
of the Sutta it has been handed down that Mahinda toured for six months 
and reached his mother's place. 

[ 35 ] At that time when Mahinda gradually came to liis mother's 
country, the mother came out and paid respect to him [ by touching his 
feet ] 45 with her head and face. Having done this, she prepared his mid- 
day meal and put him in a great monastery called VidisS. At that time 41 
Mahinda stayed in the monastery for a short time. He thought to himself : 
“ Having finished my stay here, is it time for me to go out or not ? ” 
Mahinda further thought to himself : “ I may now wait for the time being 
until King Asoka has sent an envoy to go to the Island of Ceylon to confer 
upon Prince DevSnam-piya-Tissa the kingship. There, afterwards, I may 

45. Bcc-tuse he had now accepted the holy life of an ascetic. 

46. begins a new sentence. 
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go, to enable the Prince who has ascended the throne to receive the presents 
sent to him as a King, by King Asoka. He may as well listen to the meri- 
torious deeds of the Talhagata and be right glad. I shall await his going out 
to the Missaka mountain. That time, I shall meet him. ^ Vh.cn one month 
has passed then 1 shall go and reach him. On the fifteenth day of the 
fourth month ( Pali : Je\\ham3sa ), the Sangha trill gather together 
for celebrating the Uposatha day. That then is the lime to have 
conversations with him. " Thereupon, each one from the group replied : 
“ That is the time to go ! ” The Teacher says : The Ancients have 

said a g&tha in praise of this : — 

“ Mahinda the Leader, Elders Iftiya*' and Uttfya* 7 

The Elders Bhaddiya and Sambala, with the novice Sumana — 

Who all had attained the three kinds of discerning know- 
ledge ( vijjas ) ; 

The lay disciple, Bhanduka, who had seen the marks of 
truths ; 

— All these ranked with Great Wise Men.” 

[36] At that time, Sakka, the king of gods, knew that King Mufasiva 
had expired. He immediately came down and spoke to Mahinda : “ King 
of AmirSdhapura in Ceylon has his life brought to an end. Now the Prince 
Devanam-piya-Tissa lias already ascended the throne as a King. 1 remember 
that in past time the Buddha had already predicted that, in future, 
Mahinda Ehikkhu will, in the land of Ceylon, elevate to a respectable posi- 
tion the Dhamma of the Buddha. Therefore, the Elder must now go. 

I also shall wait upon you and shall follow there [ to the island ].” Sakka, 
the king of gods, [ recalling old days j said : “At that lime when the 
'Buddha was under the Bod hi tree, he looked over the world with his Divine 
eye and saw the island of Ceylon where the Dhamma of the Buddha would 
flourish. And in his commanding words he said [ to me ] ; 1 You have 

got to go in the company of Mahinda, to the Island of Ceylon to fully esta- 
blish the Dhamma. ‘ Therefore, I now say [ what I have said above ].*’ 
The Elder Mahinda, having accepted the words of Sakka, the king of gods, 
immediately, from the mountain of Vidisa, along with his illustrious group, 
flew up into the air, readied the city of Anuradhapura in Ceylon, and 
approached the foot of the Missaka- Mountain in the East, Therefore, 
from die olden past till now, it is called Cetiya-pabbata ( -f&L Ilf } . The 
Teacher says ; I say now ancient gdthtis of the Poranas — . 

11 Staying in the village VklisS, he passed thirty days 
And the right time came to go to the Island of Ceylon. 

From the land of Jambudfpa, they flew in a line. 

Like the geese in an unbroken row. 

Likewise, tire Elders, with potential power * 


47* Chinese has ilie same Lr&ujhieuuiun for both these names* 
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Deeply rooted within themselves, 

Flew up in the air and passed to the Eastern Mountain 
Missaka, 

Dark like the black clouds; on the top of the mount 

They roamed about, to and fro, before they came down, ** 

[ Dlpa . xii* 35-37] 

[37 ] At the time when the Elders reached the Island of Ceylon with 
Mahinda as their Leader, it was two hundred and thirty six years since the 
Buddha passed into NibbSna. [ For this period ] the Buddha’s Dhaimna 
was prevailing before it reached the Island of Ceylon, All this one must 
know 

At the time when it was eight years since Ajaiasattu ascended 

the kingly throne, the Buddha passed into Nibbana, That year, 

the son of Siha-kumara became the first King in that Island [ of 

Ceylon ]. This Prince was, moreover, named Vijaya* He went to the 
Island of Ceylon and Jounded the various places for the settlement of the 
people* At the lime when in JambudTpa die King named Udayabhadda 
had been on the kingly throne for fourteen years, this Vijava in the Island 
of Ceylon expired. In the fifteenth year of Udayabhadda, Paudu Y^sudeva 
came to the throne in the Island of Ceylon. While in Jambudipa, King 
Nagadasaka had been on the kingly throne for twenty years. King Pnndu 
VSsudeva had his life ended and Abhaya then succeeded him as the King, 
Wliilc in Jambudipa, King Susunaga had ruled as a King for seventeen 
years. King Abhaya [had completed] twenty years [ of Ins rule]* There 
was one Panel ukabiiaya who raised his army [in revolt], attacked 

King Abhaya, and substituted himself as the King in his place. In 
the land of Jambudipa, a king named Kalasoka had ruled for sixteen 
years* when Pauduknbhaya had completed his eighteen 4 * years. In 
the land of Jambudipa, when a king named Candaguila had ruled for 
fourteen years, Pandukabhaya died and Mujasiva had taken his place* In 
the land of Jambudipa, when a King named Asoka was there on the throne 
clearly for seventeen years, Mutasiva breathed his lasL and Dcvanntrt— 
ptya-Tiss.i look his place. 

fUfl'l At that time, after the Buddha passed into Nibbana, 40 King 
Amir nth lira and King Mu win ruled r atjt^ lor eight years, Nagadasaka 


40* JMi reads seventeen years ( ). It is, however, further added : 

7**ii he if hr: tkena vnsscrut j n!ta affh^ram hunti. The explanation, however, Riven by the 
Common uiry, Sartitiha-di pant ( p, 133 ), explains the period of eighteen years as the period or 
Interregnum, seventeen of ibis King Pan^ukffbhaya and one year Ijciwren Vijaya and Pautju. 
vSiudcva, So it docs not explain this period of eighteen years as given in the Chinese Text, 
40* *S re JRAS> 18%, p. 430, for this list of Kings* Prof, Takakusu thinks ( foot-note 
No* 2 ) thfti, perhaps by the copyings mistake, the reignal yfars of Ajffiasatui and Udaya- 
bhadda art left to be mentioned* 

50* Pali perhaps takes this figure of eight for the period of reign of both these kings, 
This and the rcignal years of Nflg.idflwikn arc the only ililTcrcncei between the Pali and the 
Chinese versions, as far as the icignat yean of these kings arc concerned. 
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ruled as a King for fourteen. 61 years, SusunSga far eighteen; his son who suc- 
ceeded him was named Asoka [ evidently, Kalasoka as given in the Puli text ]. 
He ruled for twenty eight years. King ( Kala- ) Asoka had leu children 
who all together ruled as Kings for twenty-two years. One after the other, 
the nine Nandas ruled as Kings for twenty- two years, CandaguUa for 
twen Ly-four years. King Bindusara for twenty-eight years and, in his place. 
King Asoka had already ruled for eighteen years, when Mahinda had rea- 
ched the Island of Ceylon. This succession in die line of kings should be 
known, 

| 39 ] At that time King DevSnam-piya-Tissa { Tissa, the favourite 
of gods } was [under the influence of | an evil constellation of stars,* 2 To 
avert [ its evil effects ] and to escape ( [ij ) from them, his ofliccrs announc- 
ed his command by the healing of drums: -‘The king wants to go out and 
the officers arc announcing by the healing of the drum that the king wants 
to escape from the evil effects of the evil star, 1 The King, in the company 
of forty- thousand people, went out of the city and reached the Mountain 
Missaka* The King wanted to have the sport of hunting. At that time, 
in the mountain, there was a Tree-Spirit which wanted to let the King see 
the Elder Mahinda- The Spirit transformed itself into a deer and went 
towards the King, but not far from him, and revealed itself nibbling gra* 
and walking slowly. The King saw the transformed deer and immedia^By 
lie took his long bow, pinched his arrow, fully stretched his bow ( -staring ) 
and wanted to shoot at it. But tile king further thought to himself: ** I 
must be cautious in shooting at this deer. The deer is still facing the road 
going to the mango-grove ( AmbatlhaUi-magga ) and will go towards it.” 
The King immediately pursued him and reached the mango-grove {Ambat* 
that a). The transformed deer knowingly went towards Mahinda but not 
far from him and disappeared. Thereupon, Mahinda saw the King near 
* him and thought to himself : ** By my supernatural power, I may let the 

King see me alone and not the rest [ of my company The Elder Mahinda 
then called Tissa [ and said ] : u O Tissa, you are welcome V* 

[ 40 j When the King was thus called by name, he thought to him- 
self : “Now in this country who dares to call me by my name ? What 
sort of man is this that wears reddish and tattered garments and calls me by 
name ?” lie liud a doubt created in liis mind like this : * f What sort of 
a person is he— a man or a divine spirit ? J> Thereupon, the Elder Mahinda 
immediately replied : u I am a sort of a sarnana 55 ( ascetic ), a son oF the 
King of Dhamrta of the Sakya family. Having compassion on the Great 
King ( Dcuauam-j) iya- 7 is sa ) I have purposely come here from JambudTpa.” 

[41 ] At lhai time King Dcvatiaipi-piya-TIssa was known to King 
Asoka from a distance, [ merely ] by correspondence* This time, by the 


’ll* Pali lias twenty- four years* 

52* There is nothing in die Pali text to justify this statement. On ihc contrary, the 
Kim: wants the people to celebrate flic occasion as a festival, 

53* This corresponds to a verse in Pali* 
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power of good fortune of King Devlnaip-piya-Tissa, there was a mountain 
named Chataka, by the side of which grew a forest of bamboos, in which 
• there were three bamboos as big as the chariot-stick, one of which was a 
tendril-stick, the second was a flower-stick and the. third was a bird-stick. 
The tendril-stick was in colour as white as silver, entwined by a gold creeper. 
The flower-stick had garlands of various miscellaneous colours such as those 
of yellow, blue, red, black and white flowers. The bird-stick had birds like 
geese, JIvas and Jtvakas and other various kinds like the same. Further it 
had four-footed animals ihnl appeared to be living and breathing and in 
no way different. The Teacher says : We now say an eulogistic gSlha 
said by the Ancients® 4 : — 

" At the foot of the Mountain Chgtaka 
There suddenly grew a Bamboo-forest 
In which there were three bamboos 
One of which was, in colour, while like silver, 
f The other with flowers ] 

Yellow, white, red, blue. 

And entwined by vines of gold. 

And [ the third ] glowed with many birds, four-footed animals 
And various kinds of miscellaneous flowers. ” [cf. Dlpa. xi. 15-16] 

Out of the sea, further, came out precious stones (cat’s eyes), pearls, 
jewels and various kinds of precious things made of gold and silver. 

Further there were eight kinds of real jewels — horse-jewel, elephant-jewel, 
chariot-jewcl, a myrobalan-jcwcl, bracelet (ro/fljwJ-jcwcl, finger-ring-jewe), 
A'&htt/Aa-fruit-jcwcI and a [ natural ] jewel [ recognised as such ] in the 
world. 

m 

[42] King Dcv5narii-piya-Tisv\ had sent letters and such presents as of three 
precious Bamboo slicks, various precious tilings and eight real pearls to 
King Asoka, When they arrived, King Asoka saw litem and became very 
glad* Immediately lie sent five kinds of clothes, an umbrella, a c/wuric (fly- 
whisk), a sword, a crown, leather-shoes studded with seven kinds of precious 
stones ami other kinds of precious things or inestimable value* WJiat were 
these various things ? T’an-i*o-kia* 4 -conch {Dakkki#$vall&Sai\kka)i a 
container winch was always full of Ganges water, T’en-sa-kia (vafamvaka) 
flower, a spouted vessel {bhitpkdra) y a pair of garments of coloured wool, a 
handkerchief, green sandal- wood, earth of dawny colour, green myrobalan 
(hart taka ) t yellow myrobalan (dmalaka)* and a maidcn-jcwcl. The 
Teacher says : Wc now give the gdiltfis spoken by the Ancients : 41 


i4, Pali gives the source as Dipawimsa* 

55. There is nothing corresponding to which Pali gives in addition to 

SaAkhtt \ Tor the understanding of NanitiyGtafla see Prof, 1\ V. Bapat’s paper on “ Four 
Auspicious Things of the Buddhists” in Indktt ( llomlwy 1953), pp* 34— 4 G. 
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f ‘A divine crown, a fly-whisk, an umbrella, a sword, 
Lcaihcr-sandals studded with seven jewels, a spouted vessel, 
T’an-t’o couch { Dakkhiunvattd-Sankha ) 

A pair of garments of coloured wool, 

A golden bowl, a ladle ( kafacc/iu ), water from Anotatta lake, 

A clean, white, precious handkerchief, 

Invaluable green sandal-wood. 

Clean earth of the colour of early dawn. 

The medicine of the eye named after the Serpent-King. 

A malaka ( yellow myrobalan ), Harltaka { green myrobatan }, 
Insuperable medicine of the sweet elixir ( amatosadlui ), 

Fruits presented by parrots 

.And carried in live hundred pingos ( kdjo ) — 

These were the various kinds of precious things 
Which were the [outcome of] virtues of King Asoka. 

[Dipa. xii. 1-4; acvii. 83-86 ] 

[ 43 ] Thus were the various kinds of precious things, which formed 
worldly presents. Further there were presents of Three Jewels. King 
Asoka said : “I have taken refuge in the Buddha, refuge in the Dhainnu, 
refuge in the Sahgha. I have become a lay-disciple. This is the Dhanima 
of the Son. of the Sakya family. You should apply your mind and have 
faith in the three Jewels and accept the Dhamma of the Buddha." [ Dtpa . 
xii. 5-6 ] King Asoka had sent a letter and a return-present to King 
Dcvanam-piya-Tissa and also conferred upon him a kingly throne. King 
Dcvanam-piya-Tissa received with salutations the kingly throne on the 
fifteenth day of the third month ( Vestikha in Pali ). [ Thirty ] days of a 

month C — 1 ^ H ) had passed and Mahinda and others arrived. 
Further Dcvanam-piya-Tissa heard Mahinda say : ‘I am the follow'd" of 
the Son of the Sakya family, 1 Dcvanam-piya-Tissa, while hunting in the 
open field, further recollected ; ‘King Asoka has written to me that there was 
a Son of the Sakya family.’ Immediately, he threw the bow and dropped 
down the arrow. He sat aside and they began to make querries about 
mutual welfare ( |?1] ^ }. The Teacher says * Now wc give the 
extolatory gdthas spoken by the Ancients ; 

“ Throwing the bow and letting go (he arrow 
He sat on one side. 

The Great King look his scat 
And began to interrogate the Elder 
On a scries of matters, highly beneficial. 

At that time, forty thousand people 
Repaired to the palace of the King 

And one and all stood him around”. [ Dtpa . xii. 52 -54 ] 
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[44] At that time* while the great crowd had arrived, the Elder 2.21b* 1 

Mahinda, immediately revealed the other six men. When the King saw 688a. 20 

them, he asked the Elder ; “When did these six people come ?” He repliid : 

“They came with me-" The King further asked : “In the land of 

JambudTpa, are there similar samanas ?” He replied: “In that land, 
there arc many many samanas and there is effulgence of the kfi±3va 
( yellowish garments } clothes in the country. All know the three discern- 
ing lores ( vijj&s ) 5 *, possess miraculous powers, know, without 

any uncertainty, the minds of other people and they are Arhats who have 
destroyed the Asavas ( depravities )* s * [ Likewise ], there are many 

disciples of the Buddha who, are the SSvakas (lit* listeners)*” [ Dfpa* xii- 56 ], 

The King further asked : “In what conveyance did these Elders come 
here ?“ He replied : “We came [ but ] did not use water or the road 
[on land]. " The King thought to himself : “ They must have come 

through air. ” 


[45] Mahinda further thought to himself: “Has the King any 
intelligence or not ? I must put him to test.” There was a mango tree 
beside which the King was sitting. Mahinda put him a question with 
rcgarel to the mango tree : (1) “Is this, O great King, a mango tree ?” 
The King immediately answered : “This is a mango tree.” (2) “Leaving 
aside this mango tree, is there any other tree or not ?" He replied : 
“There is still another." (3) “Further leaving aside this mango tree t is 
there again any other* tree or not ?" The reply was : “Again there is." 

(4) “Further, leaving aside this [ mango ] tree, are there any other trees 
remaining or not ?" The reply was - “There are, 1 ' He further asked : 

(5) “Leaving aside all the rest of (he trees, is there any tree or not ? ’ The 
unsv.vr was: “This [very] mango tree." 67 Mahinda replied: “Very 
welt L-ihe Great King has got great intelligence." 


2.22a. 1 
688b. 3 


[46] Mahinda said to the King ; (1) “Have you ftny kinsmen or 
not ? >h The reply was : “There arc a good many, O Elder." (2) “Leaving 
aside the King’s kinsmen, arc there other peoples 1 kinsmen or not ?" The 
reply was : “Very mnny.” w (3) “Leaving aside the king's kinsmen and 
leaving aside the other peoples’ kinsmen, is there any other person left or 
not ?" The King then replied : “I am si ill there." Mahinda replied : 
“Very well ! Very well ! The King is of sharp quick undersanding* 
lie I Lis himself romc to know that the self is net I her one's own kinsman nor 
ndv*i j peoples' kinsman. " 


3G-5G. Pali hat a verse corresponding to this, 

57. In Pali t.iere arc only four questions which arc rather more tricky and which 
require clearer intelligence to answer than these five questions in Chinese* Here the third 
appears to be a duplication of the second, perhaps through inadvertence of the scribe, as 
there does not seem to be arty difference between the second and third questions* 

jS. There is no tiling licit: corresponding to Pali, % aftMlak8 hhnnU tldtakthi bahutnr#* 
'‘The iwn-kmsmcn, Sir, are many more than kinsmen/ 1 
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[ 47 ] Thereupon* the Elder Mahhida said : ‘'This King has intelli- 
gence and will be able to establish the Dhamma of the Buddha. ” And he 
said the Cula-hatiki -[ pads* ] poma-sutta™ after which the King gave [as 
followers ] a large group of forty thousand people* who took all together* at 
one and the same time* the Three Refuges* At that time the King listened 
to the Dhamma and dien sent a messenger back to the town* wanting to 
get food and drink* The King further thought to himself : “Now* it is 
not the right time and the samaiias would not eat.” When food and drink 
arrived, the King had a mind to cat the food, alone* but further had a doubt 
and so he asked : “Elders, won’t you cat ?” They replied : “This is 
not the right time for us samaras to cat*” The King asked : “What 
time [ then ] is considered permissible ?” The reply was : “From morning 
till mid-day — -this is a permissible thing*” The King said to the Elders : 
“Now, let us all together go back to the town.” The reply was : “We 
cannot comply with it* We all stay here*” “If the Elders arc slaying, 
this boy, I pray, may follow us.” He replied ; “This boy lias already 
attained the Paths and Fruits and has penetrated into the Dhamma of the 
Buddha. Now he wants to become an ascetic.” 

[ 48 ] The King said : “If it is so* tomorrow I will send the chariot 
in which you may come and wc will receive you with all respect. 3 ’ Having 
said these words, he paid his respects at the feet of the Elder by touching 
them with the top of his head and then went back. Not long after the King’s 
departure Mahinda called Sumana Samanera [ and said ] : “This is now 
the time to preach the Dhamma. You may announce the preaching ( lit. 
i he turning of the Wheel ) of the Dhamma. Suifiana said to his Teacher : 
“Now* this announcement up to what place shall I cause to be heard ?” 
The reply was : “Let the sound fill the whole Island of Ceylon*” Sumana 
replied : “AH right V' The worthy ( Sum an a ) immediately entered the 
Fourth Trance, emerged from it, and himself decreed in his* mind ; “ Let 
tHc people in the whole Island of Ceylon* all together* listen* to my voice.” 
Accordingly, then, thrice he made the announcement When lie had 
finished the three announcements, the King heard tins sound and immedia- 
tely sent a messenger to go to the place of the Elders and inquire whether 
there was any kind of trouble to them which made them raise that sort of -* 
great alarming sound. The Elders replied : “There is nothing disturbing 
or alarming. This is only the sound of die announcement that we want to 
preach the Dhamma.” 

[ 49 ] At that lime, the deities on the earth heard the sound of that 
Swmanera { novice ). At once, they cried out joyfully. The joyful sound 
penetrated into the empty air and the deities in that empty air echoed; one 
after the other* until the sound went up to the Brahma-gods* When the 
Brahma-gods heard the same, all [ the gods ] assembled* At that time, 

59. The Chinese has no word corresponding lo '‘ftadv in the title of the Sutla for which 
sec M, Suita No. 27 ( 1 . 173 JT, ) 
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Mahinda preached, at once, the Sama-eitta-sutta,* 0 When he had finished 
the same, all the innumerable gods attained the Paths. Mahoragas ( Big 
Serpents ) and Garudas ( Supannas-Eagles ) and the like took the Three 
Refuges. As in the past when the Elder SSriputta preached the Sama- 
( citfa )-sulta t countless men attained the Paths, even so it happened now 
when the Elder Mahinda preached this suita , 

[ 50 ] When the night passed into dawn, the King sent a chariot winch 
came to meet [the Elders ]. When it arrived, the messenger said to the 
Elders : “Now, tlic chariot has arrived; condescend, I pray, to go [with 
us].” The reply to the messenger was : “We [need] no conveyance of 
a chariot. You may, in the meanwhile, first return; we shall presently 
follow.” Having given such a reply, immediately, they flew into the air, 
went to the city of Anuradhapura and alighted towards the east of the city. 
This was the place where the former Buddhas had alighted and rested. 
Mahinda and the rest had already first alighted on this spot and [ so ], 
afterwards, it was called the First Resting Place ( Pa\hamaka-Ciliya\\h<h\a), 




i 


[51] When the King had sent the messenger to receive the Elders, 
he immediately called the officials together and arrange for their accommoda- 
tion, When the officials heard the words of the King, they became very 
glad at heart. The King further thought to himself : “Yesterday, the 
Dhamma was preached. It is the rule for a Samana ( ascetic ) that he is 
not permitted to use high, large, or big seats,” Before the King had finished 
his reflection, the messenger who had gone to meet [ the Elders ], returned 
and reached the city-gate. He saw the Elders had already arrived at the 
eastern [ side ] of the city, all dignified in their clothes. His mind 1>ccamc 
awfuliy glad. He entered [ the city ] and said to the King : “The Elders 
have already arrived.” The King asked the messenger : “Did not the 
Elders, make use of the conveyance of the chariot ?” The messenger rep- 
lied : “They are not permitted to use the conveyance of the chariot.” 
The messenger; further, said: “I turned back [from lliat place] first : 
the Elders left afterwards. Now they came first and stayed at die city gate.” 
The King heard the words of the messenger and ordered that there was no 
need of putting high and broad seats. The King ordered the officials to let 
mats he spread on the earth. After giving this instruction, the King 
immediately went out to receive the Elders. The officials at once took the 
heavy woollen Carpel and spread it on the mat. The interpreters of signs 
in the country saw that the King had the mat spread on the floor and they 
thought to themselves: “These Samaras then have mastered < m ) 
this earth for ever; they will give place to none.” 

[ 52 ] The King welcomed (lie Elders. He reached them and paid 
his respects by touching Mahinda’s feet with the top of his head. With 
various kinds or offerings, he welcomed them into the city. Thereupon 

4 

the Elder Mahinda and the rest saw the mat spread on the earth and every 

tiO A. i. Gim 

8 


57 


2.23b. I 
688c. 11 


2.24a. 1 
688c. 24 


* 


v 


SHAN-CHIEN^FI~F’CUSHA 


UL52- 


t) 


5 0 


one thought to himself “Our Dhamma in tliis land will further give 
place to none. ” And then every one took his scat. The King then served 
with his own hand the choicest food and drink of various kinds of sweet 
taste and other preparations which were all perfect. The King sent word 
and called the prominent women in the palace, namely Anula and other 
five hundred women and made each of them take flowers, scents and other 
offerings of worship. The King then took his seat on one side. Thereupon, 
the Elder Mahinda sent down on the great crowd a shower of the Dhamma 
and preached the former stories of the Spirits ( PclavQtthn ), of the Palaces of 
gods ( VimSnavallhu . ), and revealed the Four Truths/ 1 upon which all the 
five hundred women attained the Paths and the Fruits. 


2,24b, 1 
089a * 7 


2.25a. 1 
i,09a*2O 


[ 53 ] From among the people of the town who had, even before, 
followed the King and reached the mountain Missaka, every one proclaimed 
and praised the sublime merits of the Elder, All people, far and near, 
from the whole of the town came. The large crowd from die town filled 
the enclosure. They could not see die Elders and so they made a loud 
noise. The King asked : “Who made this noise ?” The reply was : 
“The people of the town could not sec the Elder Bhikkhus and so there was 
the great noise. ” The King thought to himself : “In this narrow en- 
closed place, all cannot come in.” The King said to die officials : “Still 
it may be possible to make the arrangement in the big Elephant- hall ( htUlhi* 
said), Gover the ground with white sand, scatter flowers of five (diffe- 
rent ) colours, put up a canopy of plain silk and let ike Elders take their 
scats at the place of the Elephant-King.” When the officials had put up 
[that canopy], they entered and informed the King [about the same]. 
Thereupon the Bhikkhus went to the Elephant-Hall, Having approached 
the same, every one took his seat, [The Elder] preached the Devaduta- 
sutta*- After this, a thousand men attained the Path. In the Elepham- 
Hall 3 ioo big a crowd turned up and so they again shifted to the garden 
named Nandana, outside the Southern gate of the town* Inside, they 
spread straw mats, The Elders approached that place and to the crowd 
gave a sermon on the Asivisospama-sutta^ ( the Sutta with die Simile of a 
Snake ), A thousand men attained the Path, 

[ 54] From the first day to the third day, he preached the Dhamma, * 
and all the two thousand and five hundred people attained the Path. The 
Elders stayed in the Nandana garden. The women -folk of the house-holders 
of the town came, approached them, paid their respects to them and made 
enquiries of courtesy from morning fill dusk. The Bhikkhus then arose 
from their scats.. The olliciais were astonished and asked the Elders ; 
“Where do you want to go ?” The reply was : “We should like to go 
back tu the place of residence.” The officials [then] immediately said to 
the King : “The Religious Teachers want to go. Docs the King permit 


i\ I. Pali leading here h Sacca-Satpruttn* 
fi2. See ncilc 31 aUnr. 
iV3. See note 20 abuw. 
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them to do so ?" The King immediately said : “Revered Sirs, the day 
has now already turned into dark* How will it be possible to go ? You 
may still stay here this time. 11 The Elders replied : “We cannot stay/* 
The King repeated his request : “My father [ former ] King, had a garden 
called Mcgha-[ vana ], You may go there, which is neither too far, nor 
too near [ the town]* It may be possible to stay there* It is very conve- 
nient and easy to go to and to come from*” The Elders, as per request of 
the King, stayed in that [garden]* 

[ 55 ] Next morning, the great King again went to make courteous 
enquiries* Going there, he paid his respects to them and said again : 
"After the night-fall, did you sleep well ? How [did you feci] when you 
got up or dwelt here ? Is this garden fit to stay in ?” The Elders replied : 
“It is possible to stay in as per sutla-gdtk&s where the Buddha has said : 
"I permit, O Bhikkhus, to stay in a garden/* When the King heard 
these words, his mind became very glad and from a golden spouted jar 
( bhifikdra ) poured water on the hand of Mahinda, The water that 
poured down touched the hand [of Mahinda]* At that time, the whole of 
the land in that country violently quaked* The King immediately became 
horrified and said to the Elder : "Why is it that, like this, the whole of tlus 
earth is violently quaking ?” Mahinda replied : "Don’t be alarmed, 
O great King* On this land, the Dhamma of the Ten-powered [ Buddha ] 
will flourish and a great monastery will shine over here on the land of this 
garden. Therefore, llic earth, as a fore-sign, displays this [quake]*** The 
King heard these words and doubly bounded with joy* Thereupon, 
Mahinda, on the next day, together with his group, went to the palace of 
the King for food* Having begged his food he returned and stayed in 
the Nandana garden, 


[ Thus ends ] 

the Second Book of the Vinaya-Commentary, [ named ] 
Saman la-p£sfidik&+ 


64. Tt is interesting to note that the end of the book is made with an incomplete sen- 
tence in Pali which Ijecomcs complete only with the opening words of the next book. 
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Book III 

[ T. 689b-694a; P’ing. 13a-16h; PTS. j. 81c~102c; S, i. 48a-60b; K. 
77-97 ( § § 109-138); N. i. 71-89 ]. 

| I | And* preached to the people the sultas which were called Aimmai- 
aggiyfim 1 (the sutta* dealing with samara of which the beginning and end 
are not known). Further* one day* he preached to the crowd the sutta of 
ilic Heap of Fire ( Aggikkhmdha }* Thus, in turn, he continued preaching 
for seven days, Eight thousand five hundred people thus attained the Paths 
and their Fruits, The Dhamma of the Buddha spread with all its lustre in 
this garden; hence this garden came to be called the Garden of Brilliance 
(Jotivana), When seven days were over 3 ( ^ H H ^ the Elders went to 
the palace of the king and preached the Appamdda-sutta* ( the sutta of Vigi- 
lance ) and then went to the Cctiya mountain, At that time the great king 
held consultations with his ministers: ‘ These Bhikkhus have been preach- 
ing to us now with great earnestness. We hope they are not [ soon ] going 
away*” The ministers replied to the king : — “The elders have come of 
their own accord; so they may now go without speaking to your majesty 
[ $bom their going away]. 1 * 

[ 2 ] At that time, the king had with him his two wives* He placed 
tli cm in the royal chariot and surrounded by a thousand or ten. thousand 
carriages, he pursued the ciders in hot haste and reached the Cctiya moun- 
tain* Having gone there he left his followers back and himself went to the 
place where die ciders were. The great king was very much fadgYied and 
was very violently breathing in and breathing out, Mahinda asked the 
Great king : “Why arc you breathing so violently ? T ’ The king promptly 
replied : “The elders have given us instruction in all earnestness* I would* 
therefore, like to know whether It is time for the elders to leave us,” He 
replied, ‘ Wc arc not going away; but we wish to enter the Earlier Retreat 
of the three months of summer [-rains].” The King asked : “What sort is 
this Earlier Retreat of the three months of the summer [ -rains J ?" He replied* 
"It Is the duty of a samara that he should have a Retreat for the three months 



* See the noU- G4 on Book II. 
h See noiQ 32 in book If, 

2. The corresponding l a . r di expression say* : ¥f Ott tin: seventh chvy/ 1 

3 . Dhf>. 21 - 32 . 
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of the summer [— rains] . The king should better know that wc have no 
dwelling-pines [ where we can have this Retreat ], Further, that day i& very 
near.” t 

[ 3 ] At that time, there was the king’s minister called by the name 
Arittha. He was standing near the king with fifty-five brethren, younger 
or older. He, immediately, said to the great king : We should like to go away 
from our homes, following these elders.” The king replied, “Very well ! I 
permit you all to renounce your homes.” When they were thus permitted, 
they went to the place where Mahinda was. They were immediately con- 
vened, Before the hair [ on their heads ] fell down on the ground, they 
attained Arhatship* In front of the Kia-na-kya ( ? Kanaka) shrine, the 
king caused sixty -eight rooms to be built. Having thus given instructions* 
the king returned to his city. Mahinda, further, gave instruction to the ten 
brethren, young and old, of the king and made them cherish in their minds 
firm faith tn the D ha mm a of the Buddha. The Bhikkhus, then, rested in 
the Kia-na-kya Hall or the Cctiya mountain for the three months of the 
summer [ rains]. At that time, then, there wore $ixty-six J persons who had 
attained Arhatship, 

[ 4 ] Then when the Bhikkhus had completed their Retreat of three 
months of summer -rain on the Pav^rana of the fifteenth day of the eighth 5 
month they said to the king; ”Thc summer [-rain] Reheat is over; 

wc have stayed here preuy long; it is long since we arc separated from rue 
Teacher; we should like to go back tA Jambudipa ; we may have some 
courtesy call t ES lift ) on our Teacher.” The king then said ; <f I am 
providing you with the Four Requisites; I am entertaining the Teacher of 
die Dbarnma; further, there arc other men, who on account of the Teacher 
of the Dhamma* have obtained the Three Refuges, and Five Precepts; then 
IV lry is it that you arc now feeling uncomfortable ?” The Elder replied : 
*' Formerly we were under the direct eyes of the Teacher; morning and evening 
wc could attend upon and pay respects to him; now in this country, there is 
no Teacher; therefore, wc feel uncomfortable*” The king said : “You Elders 
formerly said that the Buddha had already entered Nibbana; now you 
expressly say that there is the Buddha,” The Elders replied : “Although 
the Buddha lias entered Nibbana, his Bodily Relies still exist.” The king 
replied : “Now T have uiulei slood that you Elders want me to raise a stiipa. 
If it lie so, I pray you Elders to look for a suitable site.” The king fuL thev 
thought; “A land -site can be available; but how to get the bodily relics ?” 
Mahinda said : “You can discuss about it with Sumana Samancra,” The 
king icplicd: “Very well !” 

[ 5 ] Thereupon the king went to the place where Sumana S^mmi era 
was and asked him : "SEv, how shall I now obtain the Ijodily relies of the 
Tathagain Sumana replied : ” Well 1 Let the great king make 

4. Thu corrca ponding P.ati expression tip ^ “jiMy-two.' 1 

3. Taiabc edition gives a reading which menrn 'sc vend;/ while there ia another copy 
ivliich roads 'ninth.* 
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the road clean, sweep it dear of dust and set up banners and flags, scatter 
flowers* bum incense on it and put various kinds of decorations. Let the 
king with his household observe the eight precepts and then riding an ele- 
phant, all decorated and ornamented and with a white umbrella set on it, 
proceed straight to Mahauaga mountain- park and there it would be possible 
to obtain the bodily relies of the TathSgata** 1 The king then replied : 
“Very well 1 Very well !" and received that instruction* The Elders then 
went to the Geriya mountain* When they went there, Mahinda said to the 
novice : “O Sumarm ! welcome to you, O Sumana ! you now go to JambudTpa 
and communicate to your grand -father As oka what I have in mind* Say 
thus ; “G great king, your friend, Devanam-piya-Tissa, the King of Ceylon, 
has now entertained faith in tlic Dliamma of the Buddha* I Io now wished 
to set up a stupa. Your Majesty has such bodily relies* I pray you to give 
it at this [ right ] time.** Having obtained the bodily relies from the great 
king, you may then go lo the divine palace of the Tavaiiipsa gods and say 
to Sakka, die king of gods : “You* Sakka the king [of gods], have in your 
possession two bodily relics— one is the i ight jaw-bone which you, god Sakka, 
may keep with you for your worship; the other is the right shoulder-blade 
which you may give to me.” Further inquire of Sakka the king [ of gods ] 
and say to him : “ Your attendants should have already gone to the laud of 
Saluda; why is it that they are delaying to go there ?” Sumana replied : 
“Very well 1” 

[6] Having received the message, he took his kusdva (yellow gar- 
ments) and begging bowl and flew, instantly, ascending up in the air and 
reached Jambudipa and the gates of die city of Paialtpuita and then came 
down and reached the place of the king. He said to the king : “Mahinda 
has purposely sent me here* 1 * When die king heard this, he was glad and 
jumped with joy* The king then took the begging-bowl of die Sam an era 
from him and seemed it with perfumes and then opened the 
casket ( pg ) of seven jewels, look the bodily relics himself and filled 
tile bowl with the same. They were white and brilliant like real precious 
pearls* He gave them to the Sam an era. The Samanera took the same and 
then went to the palace of Sakka, the king of gods, who seeing him, him- 
self said: (c 3ir Sumana, what is it that brings you here ?” Sam an era replied : 
“O king of gods, you first sent us to the land of Sihala and you, king of gods, 
[have not eared] to go there tilt now( S 4" )* >T God Sakka replied : 

“I would go; what is to be done there ?”Samaj> era said to god Sakka; “You, 
god Sakka, possess two kinds of bodily relies of the Tathagata : one is the 
right jaw-bone which you may preserve | For yourself]; the second is the 
light shoulder-blade, which you may give me for worship.” God Sakka 
replied* “Very well, very well !** He took the door-key and opened die 
stupa [-chamber] of .seven jewels. In height and breadth it was one jojoba* 
He took the bodily relies and handed them over io Sumatra, Sumana 
received the samc ; and down he came on the Ceuya mountain. 

[7] The Till eras named Mahinda, I^tiya, Vultiya* Bliaddlya and 
Sambula took the bodily relics given by king Asoka and deposited them on 



III.9] 


MAHINDA’S VISIT TO CEYLON 


63 


Cetiya mountain; the remaining bodily relics of the right shoulder-blade 

they took in the late afternoon. 0 They went to Mahanagavana-park. The 

king had carried out all the instructions 'which* were previously given by 

Sumana Ssmaiiera as to. the levelling up of the road and about all the other 

preparations. He rode the elephant, himself held the white unbrella to 

protect the bodily relics from above [ i. c. the sun] and arrived at Mount 

Cetiya. The king himself thought thus : “If these are the relics of the 

TathSgata, the elephant would himself come down on the ground [ on his 

knees ] , the umbrella would by itself be lowered away and the bodily relics 

of the Tathggata would come down on my head.” No sooner had the king 3.4a. 1 

thought in this. manner than the elephant sank down [on his knees] 690b *4 

on the earth and the umbrella was lowered down by itself and then the 

casket of the bodily relics of the Tathggata came down on the head of the 

king. At the time when the king expressed such a thought, his bodily frame 

was elated with joy as if he had tasted nectar. He then asked the Elder : 

‘'The bodily relics, Sir, have come down on my head; what am I to do now ?’* 

The Elder replied : “Pul them on the top of the elephant.” Thereupon 

the king placed the casket of the bodily relics on the top of the elephant. 

When the elephant received the bodily relics [ on his lop ] , he, in order to 

express joy in his mind, paid Ins obcxiancc to ihc bodily relics by giving out 

a shrill cry. At that time in the sky there appeared a cloud, which discharged 

a shower of rain which wetted only those among the crowds of people, 

who acted favourably — pokkhara-vassam £ J([ii ) — .The earth shook up to 

the edge of the water ( ocean ). Gods, dragons, spirits and divinities were 

all pleased to sec that the bodily relies of the Buddha had reached the 

border [countries]. Their minds were full of rejoicing and the following 

stanza was snoken : 

* 


The genuine bodily relies of llic Tathagaia 
* Have come down from the Heaven ofTavaiimsa gods; 

And like the moon that is all full in glory 
Have come and converted the boundary-regions* 

They settled on the top of the forehead of the elephant, 

Being worshipped with all music. 

[9] At that time, die great elephant was surrounded by crowds of 
people dancing and singing, and was shown singular honour and respect 
which debuts detailed description* The elephant facing west stepped back 
towards the cast. When lie reached [backward] the city-gale, he entered 
the city. The people welcomed him with great honour and respect. He 
( the elephant) got out of the southern gate, went around the Thtlparama 
to the western side and reached [ a place called by the name of] Paheci- 
vatthu and taking a round [once more] about the ThQpSrama returned 
to the site of the ThQparama. 

[ 9 ] The relies of the former three lluddhas also were at this ThQpSrSma. 
Formerly, this island of Ceylon was called by the name of the Island of 

(j, Kei AHicn 3-5 p, m, ; 
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Oja, The City was cal ted Abhaya and the king also was called by the 
name or Abhaya. The Cctiy a -mountain was called Devakflta. At that time, 
the Thciparima was called by the name of Po-Ii-yc-yuan (Pa|iy5r§ma)* At 
that time a Buddha named Kakusandha £ ® ^ ) had appealed in the 

world* The Buddha Kakusandha had a disciple named Mahadeva who 
with a thousand Ehikkhus was living at Devakuta, exactly as Mahinda was 1 
staying now at Cetiya mountain. * 

[ 10 ] At that time the island of Oja was affected by a great pestilence. 
Kakusandha Buddha with his divine vision noticed the people suffering from 
great calamity. The Buddha with [his following ofj seventy 7 thousand 
Ehikkhus went to that Oja island and stopped that pestilence. When that 
pestilence had vanished, the Tathagata preached the Dliamma to the people 
or Lhc land. Eighty-four thousand people attained the Paths and the Fruits, 
The Tathagata then kept his water-strainer in the country and then went 
back to his country or origin. The people raised a stupa in which the water- 
strainer was placed in the town that was called Po-li-yc (Pa fry a). Mahadcva 
look care of the same, oirei’ing flowers* And the people then lived in that 
country* 

[11] At the time of the Buddha Ko-na-gam-mu-ni, the island of 
Ceylon was called by die name of Island of Vara (P’o-lo), the city was called 
Po-cic-mo (YaddhaxnSna) and tile king was called Sa-mc-t’i (Samiddhi), 
Ccilya mountain was called Suvaima-kuui* At that lime, the country of 
Vara was affected by a great famine. All people were hungry and famished 
*and thus there appeared a great calamity; The Buddha Ko-na-gam-mu-ni 
looked at this world with his divine vision and noticed this island of Vara, 
The Tathagata then with a following of a thousand* Ehikkhus came to that 
island. The Buddha with his miraculous power caused a shower to fall 
down from the heavens. Thereupon, five kinds of grain became ripe and 
abundant. The Buddha preached the Dliamma to people of the country 
and eighty-four thousand men attained the Paths and the Fruits. The 
Buddha kept a Bhikkhu named Sum ana with a [ following of a ] thousand 
Bhikklms to stay there. Further, he kept there a [ waist-] cord-belt. There- 
upon the Buddha, along with his great crowd [ of followers ] returned to his 
country. The people of the country placed the belt-cord in a stupa for wor- 
ship* 


[ 1 2 ] At the time or Buddha Kassapa,this island of Ceylon was called 
by the name of Maud a, ihe City was called by the name of Visala (PT-sa-lo), 
lhc king was called by the name of Jayama and Cciiya mountain was called 
by lhc name Subhakufg (Su-po-kiu-to), At that lime, in the island of 
M and a, there was a great controversy which led io the great suffering of the 
people. The Buddha with his divine vision looked at the world and noticed 
that die island of Manda was affected with great suffering* The Tathagata, 
with a following of twenty thousand, went lo the island and with the divine 


7, The Pali Cm, gives lurty-lfaoufi&nd. 

tl. The Corresponding Pali expression means 'thirty thousand . 1 
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power of the Buddha, settled that controversy, and to all the people of the 
country he preached the excellent ( ) Dhamma, Eighty-four 

thousand men all attained the Path C itt W )- The Buddha kept behind a 
Bhikkhu named Sabba-Nanda with a following of a thousand Bhikkhus, 
The Buddha kept there a bath-robe. The king and the men of the country 
raised a big stupa in which was placed the bath-robe of the Buddha for pay- 
ing obeisance to, 

[13] Thus the ThUparama had [these] different names in turn. 
The former three Buddhas thus left behind some things used by them and 
gave them for raising a stupa over them. Thus the three bounded places 
[of worship] succumbed to [ the law of] impermanence. What reamaind 
was only the empty space. Divine spirits, however, put up all kinds of 
thorny bushes around the basic foundation of the old stupa. Why was it 
so ? In order that it may not be spoiled by dirt. 

[14] At that time the great elephant carrying the bodily relics went 
to and stopped intentionally at the basic foundation of the Thiiparlma. The 
king and the men then cut down the thorny bushes and levelled it plane like 
the palm of a hand. The elephant went to the north ( 4fc of the foundation 
of the old stupa, the place of the Bodhi tree, and stood facing the stupa. The 
king wished to lower down the bodily relics but the elephant would not let 
it* The kingj then, asked Mahinda : “Sir, how can these relics be lowered 
down ? s> Mahinda replied : “They cannot be lowered down. The king 
must first build a platform equal to the height of the top of the elephant be- 
fore it could be lowered down/ 1 Thereupon, the large crowd hurriedly built 
up a mud -pi at form within three oi four days ( C3 0 ^ X while the 
elephant stood bearing the bodily relics on his top. When the king had built the 
platform, he further said to the Elder ; “ What should be the shape of the 
stupa ? 7> Mahinda answered : “Like the heap of rice-paddy that is piled 
up, ,v The king said : “Very Well V * On the foundaiion of a stQpa was 
erected a small stupa. The king offered respect in various ways and he now 
wished the relics to be lowered down. All the people of the country, with 
flowers, scents and music, came to see the bodily relics, 

[ 15 ] At the lime, when the people had gadiercd together* the bodily 
relics ascended, from the top of the elephant, into the heavens to a distance 
of seven Ttila (palm) trees and exhibited several kinds of superhuman trans- 
formations, of five colours, dark, yellow etc,; or sometimes came out water, 
sometimes fire, or sometimes both together. Exactly as when the World- 
honoured One was living in the world, he had exhibited his divine powers 
under die trees of Kanda and Mango 10 ; in no way different. This was not 
due to the divine power of Mahinda or of gods. Why was it so ? In times 
past when the Buddha was alive in this world, he had ordered that when 
he would be dead and gone, his relics would go to the island of Ceylon and 
when they would reach Thiiparama, they would perform various kinds of 

9 , The Pali expression means *111 the western direction 1 * 

IQ. The PaJi expression is Ka iviamim-rukMhQ-mUU* Kanlamba u equal to JCania (?) and 
mango. It is not clear what is meant by Kanja. 
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miraculous feats- Because the Tathagata had thus ordained, so [ these feats ] 
were exhibited. 


[16] The Teacher says ; Now I quote an ancient gdlhd : 

The Buddhas are beyond divination; 

The Dhamma too is equally so; 

If a man has faith in his mind, 

His attainments ( Jfr ) tDO are beyond di vitiation - 


3* 7a* 1 
691a. 25 


[17] To tins island of Ceyloiij Sakka 11 Tathagata came three times. 
The first lime he came was when he came to preach to and to convert die 
Yakkhas and lie had then ordained that after his Kibbdna, his relics would 
be deposited in that [ bland ], Second time he came was when he preached 
[ the Dhamma ] to and converted a maternal uncle and his nephews born 
of the family of a serpent-king. This time, as well as at the preceding time, 
he came all alone. Third time he came when he, accompanied by a 
hundred 1 * Bhikkhus, went to the place of the great Ccuya, to the ThClpaiama, 
to the place of the Bod hi -tree and reached the places Thun-kia-na 
(Mudahgava?), Dighavapi and Kalyani. The Tathagata entered samfidhi. 
After the Tathagata had entered Nibbdna fits bodily relics came for the last 
time. This coming of his was for the fourth time, when he performed several 
miraculous feats. The water that came out [at the time of this miracle] 
spread over the whole land and all people were sprinkled over with water, 
except those [spirits who belonged to the species of] Hungry and Tliirsty. 


ref S'f 

/ ><* ^ 




[ 18 ] At the time when the relics came down from the heavens, all 
the crowd could immediately see them coming down on the head of the king 
*and settling there- When die king got the relics down [ on his ^ head ], he 
thought to himself : 4 ‘Now I have got this human body [ of mine ] fully re- 
warded- 1 1 He paid great honour, Again he took them and placed them 
within the stupa - The great earth shook in six different ways- At that time, 
there was a younger brother of the king, named Abhaya. He, along with 
"a thousand people, left the house to become a recluse- In the country, there 
were other five hundred young men who also left their families to become 
recluses- Likewise, from within the country, five hundred young men from 
each of the towns left their homes to become recluses. Thus [ the cause of the 
Dhamma symbolised by] the stupa went on flourishing until the number of 
those who renounced their families reached thirty thousand- When die 
erection of live stupa was completed, then the wife of the king and his younger 
sisters, gods, serpents, yakkhm, gandhabbas — each of them paid their respects. 
When tliis was over, Mahiada returned to Meghavana. 
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[19] At that time, [Queen ] Anula also wanted to leave home to 
become a recluse- She immediately told the* same to the king. When the 


1 1. Evidently this refers to the Sakya clan of ihc Buddha. 

12, The Pali expression means Tive hundred Bhikkhus.* 
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king heard it, he became glad at heart. He told the Elder that Princess AnulS 
also wanted then to leave home and become a recluse and he prayed to hi m 
to convert her. Mahinda replied : “We Santanas cannot convert a woman. 
I have, however, a younger sister named SahghamittS at the city .of PSfali- 
putta, who may be approached and invited to come. The Bod hi trees of 
three Buddhas of the past time had all come to be planted in this country. 
Now the Bodhi tree of our Teacher may also be planted here. Therefore, 
let the great king send a messenger to approcach king Asoka with a request 
that Bhikkhuni SanghamittS might seek a Bodhi-sapling and come to plant 
it here/' The king said : “Very well 1” Having received the instruedon he 
invited his ministers for consultation. The king called his nephew who did 
not belong to his kin —bh.5 gineyya ( j$jg )— and said to him : “Can you not 

go to Jambudlpa and to the city of Pataliputta and request Sanghamitta to 
take the Bodhi sapling [ and come here J ?” lie promptly replied in the 
affirmative. But he first put before the king his pre-requisiie( JJC ) that if 
the king would allow him to leave home and become a recluse, then he would 
go. If lie won’t permit, he would not go. The king replied : “Very well ! 
If you can get Bhikkhuni Sahghamitta and the Bodhi sapling here, then I 
shall permit you to leave the home and become a recluse,” 

■ [ 20 ] Thereupon the nephew first received instructions from Mahinda 
and then received the command of the king. When he had received the 
command, Mahinda with his divine powers enabled the king’s nephew, 
Ariffha, to reach J ambu kola-pat tana within a day. Then, immdeiately, 
he crossed the sea in a big ship and reached the city of Pafliputta, u In the 
meanwhile, Princess Anula with five hundred maidens and with five hundred 
women of the king’s palace accepted- the ten precepts, put on yellowish gar- 
ments, went outside the city and then on the border of the city put up a 
dwelling-place where they stayed. Ariftha when he reached Pifaliputta 
said to king [ Asoka ] : “Your Majesty’s son, Mahinda, has commanded me 
to come here and say that your Majesty's friend DevSnaippiya-Tissa has a 
princess in his family, AnulS by name, who wants to leave the home and 
become a recluse. But there is no one who can convert her. Let Your 
Majesty be pleased to send Bhikkhuni Sanghamitta and a sapling of the Bodhi 
tree.” Having thus- informed the king about Mahinda 's command to him- 
self, he then went to the dwelling-place of the Bhikkhuni and said ; “Re- 
vered Lady, your revered elder brother, Mahinda, has sent me with the 
instruction to say that king Devanampiya-Tissa of the country of Ceylon has 
a princess in his family, AnulS by name, who along with five hundred maidens 
and along with five hundred womcu-relations in the king’s palace, wants to 
leave home and become a recluse and that she is requesting you, revered lady, 
to become her teacher. She prays you, revered lady, to spate some time to 
come.” 


13. Evidently the writer seems to be under the impression that Pifaliputta was a city 
on the sea-shore. Even Uuiklhnghosa seems to be under the same impresuon for which see 
his Viiuddhirnafga, Chap. XII, 123 (Harvard O. S. ] 
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[21 ] The Bhikkhunf heard this message from her elder brother and 
immediately in a great hurry she got up and went to the king’s place dnd 
said to the king : “Your Majesty, a message from my elder brother has come 
that a princess from the family of the king Devanainpiya and several ladies 
seek to leave home for the religion [ of the Buddha J and are praying me to 
become their teacher. They are just awaiting me. I now wish to go. I 
am just communicating this to the king.” The king immediately replied : 
“Since my son Mahinda and my grand-son Sumana went away, I am 
always [ feeling ] like a man with his hands and feet cut off and in no way 
different. I have not seen those two persons for a long time and so, day 
and night, I am sad and worried and do not cease to think of them in my 
mind ( ^ ). When I look to your face, I find something agree- 

able to my mind [and feel happy]. If you also now go away, I shall surely 
be dead. [Therefore] you stay. Don’t go !” Sanghamitta replied : “Your 
Majesty, the message of my brother is very weighty; I cannot disobey it. 
The Ksatriya princess Anula wants to become a recluse and she is awaiting 
me. Therefore, 1 ought to go there.” 

[22 ] The king then replied : “If your elder brother’s message is so 
[ weighty], then you can go along with a sapling of the Eodhi-tree.” Sahgha- 
mitta said to the king : “Where is the Bodhi-tree ?” The great king replied : 
“In the forest.” The king first had this thought in Ills mind that while he 
intended to take the Bodhi-tree for being sent, he need not use an axe or a 
hatchet to cut it. Then how can it be taken ? Unfortunately, he could 
see no way. Then he asked his minister Dcva [ by name]. Deva replied : 
“There are many revered Bhikkhus who may know it.” The king replied : 
“Very well ! For this, arrange for their mid-day meal.” And when Sangha 
had finished their meals the king asked the Bhikkhus : “Should the Bodhi- 
* tree of the Tathagata go to the country of Ceylon or not ?” The Sahgha 
elected Moggaliputta Tissa to take care of this matter. Thereupon Moggali- 
putta Tissa replied : “The Bodhi tree may go to the country of Ceylon. 
Why ? When the Tathagata was living in the world, he had ordanied five 
things. Which are those five ? When the Buddha was lying on his bed 
at the time of entering Nibbana he had said thus : In time to come, king 
Asoka would take the Bodhi tree and present it to the country of Ceylon; he 
would let the southern branch of the. tree get down without the use of an 
axe or a hatchet; by itself, it would fall off and when it falls off [ in this 
manner ] , it may be put in a golden casket. This was the first thing which 
he had ordained. If this is a Bodhi tree, then the tree will, at that time, go 
up from the casket into the heavens, enter the clouds and stay — this was the 
second thing ordained. When it has entered the clouds it will stay there 
for seven days and then by itself it would come down and enter the golden 
casket and then it would be fully equipped with flowers and laden with fruit. 
Its leaves will reveal the dark, yellow and other various [ colours] which will 
bar detailed description. This was the third tiling ordained. If it goes to 
the country of Ceylon for being planted, then at the time of its planting, 
it will perform various kinds of [miraculous] feats of transformation— this 
was the fourth thing ordained. When one small measure of tou ( ) 
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■ — dona — of my bodily relics goes CO untry of Ceylon, it will appear there 

in the outer bodily form as when I was living, equipped with thirty- two signs 
and eighty lucky features of a great man, shining and majestic, double the 
size of the sun and moon. This was the fifth thing .prdained." 

[ 23 ] When the great king heard these five things ordained, his mind 
was full of rejoicings. From Pafaliputta, he walked on foot to the place 
where the Bodhi tree was and took with him a large quantity of purple 
shining gold. At that time, god Sakka was a skilful workman, by name 
Vissa (Viiva-karma in Sanskrit). He knew the mind of the king, transformed 
himself into a gold-smith and stood by the side of the king. The king called 
the gold-smith [and said to him] : “Take this gold and smelt it into a casket." 
The goldsmith asked the king : “What should be its length and breadth?” 
The king then said : “That is your business : you yourself know it [ best]." 
The goldsmith replied : “Alright 1 I will now prepare it." He then took the 
gold and then with his divine power, he rolled his two hands about it and 
a gold casket was accomplished, nine cubits in circumference and five cubits 
in height and eight inches in thickness. The mouth of the casket was in 
roundness as big as the trunk of an elephant-king. At that time, king 
Asoka had at his command a large number of people, a thousand carriages, 
ten thousand horsemen and a number of banners and flags, various kinds of 
genuine precious stones, flowers, scents, necklaces, music and beautifying 
decorations, spread over three in breadth and seven yojanas in length. 

Surrounded by all these, lie went walking into the country. Besides, he took 
with him a Saiigha of the Bhikkhus who all walked to the Bodhi tree. 
Surrounded by all these, he stayed there. King Asoka, along with subordi- 
nate kings of the country, one thousand in number, went forward to meet 
the Bodhi-trec. King Asoka was in the centre and he was surrounded on all 
sides by petty kings. 

[24] Thereupon, king Asoka and the rest looked at the great tree and 
at a branch on tiie southern side. At that time, because of divine powers, 
the tree was made to disappear, except the form of one branch which was 
four cubits in length. Tire great king noticed, that on account of divine 
power, the li ce had disappeared, and so he expressed his mental joy. Now the 
king made several kinds of offerings such as the whole land including Jam- 
budipa, his officials, clothes, ornaments, scents, flowers; went around to all 
the eight sides of the tree, raced tlic tree and paid obeisance to the tree with 
[ the bending of] his head, lie paid obeisance to the tree as to a king by 
offering it the kingly throne of Jambudlpa. Having paid obeisance in this 
manner, he said to the San glia : "Make a solemn declaration that would 
allow me to take the tree and offer it to the country of Ceylon. Let the tree 
and its southern branch appear all again.” The king then prepared a royal 
throne of seven precious stones and placed the golden casket on the high seat. 
The king then mounted a high seat, himself took a paint-brush and boldly 
made a mark of yellow paint [ on the tree ]. He made a solemn assevera- 
tion : “If the Bodhi-trec is surely to be allowed (o go to the country of Ceylon 
and further if my mind has faith [ in the Buddha and his Dhamma ] let [ a 
sapling of] the Mahabodhi drop down by itself into the golden casket." 
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[25] As soon as the king made that solemn asseveration, there 
[appeared] the tree as it originally was. At that time, the gold casket was 
filled with scented muddy water. With a paint-brush were made on the bent 
part of a branch of the tree ten stroke- [marks], from nine out of which, shoots 
sprang out and from one came out a root which was four inches in length. 
Further, there appeared many minute shoots which were all inter-woven 
and inter-connected just like a net-work. T'hen branches were there, ten 
cubits in length. Further, there were five branches, each of which was four 
cubits in length. There were five [other], each of which bore a fruit, 
Further, there were a thousand small twigs* The great king saw such divine 
transformations in the Bodhi tree and his mind rejoiced very much. He 
joined the palms of his hand before the tree [ to pay obeisance to it ] and 
gave out a joyous cry. The large number of the Bhikkhus also expressed 
their approva! ( P S Si ) — sddhukdra* Upon this, the petty kings and the 
attendants and the whole crowd gave out a loud shout of exclamation- At 
that time, the earth exhibited some miraculous and awful prognostications. 
There was a tremendous sound which penetrated into the heavens and 
then, in turn, that sound reached the Brahma— *gods. 

[26] At that time the branch of the Bodhi tree fell by itself, severed 
from the original [Bodhi ] tree, and it dropped down into the golden casket. 
It had hundred roots which went straight down to the bottom of the casket. 
Further, it had ten roots that pcueLratcd through the bottom of the casket. 
Ninety other small roots shot out all around. Thus, every successive day 
and night, the sapling grew and prospered. At that time, the great earth 
quaked and shook in six ways. In the heavens, gods crowded together and 
played music. The trunks of trees on mountains all shook heavily like men 
in dancing postures. The gods clapped the palms of their hands ; the 
Yakkhas and divine spirits— all of them gave out a bright laugh. The 
king of Asuras sang and chanted songs of praise* The king of Brahmas was 
delighted* In the heavens, was thunderous lightning and thunderous 
clapping. The four-footed animals were galloping and hooting. The 
birds flit [into the air] producing various kinds of [musical ] sound. King 
Asoku and his petty chiefs, all together, produced music. Thus the sound 
of the crowd penetrated to the Brahma gods, 

[27 ] At that time die young sapling of the Bodhi tree gave out bright 
light of six colours. The bright light fully illumined the whole of the 
world 1 . 1 ; horizon ( sakata u ^cakkav£la ) and reached the Brahma-gods above. 
Then the Bodhi tree went up into the heavens and remained there for seven 
days. When seven days had [ thus ] passed, the great crowd could see 
only the bright light, but could not see either the golden casket or the tree* 
The king then coming doVvn from his throne, studded with seven kinds of 
jewels, made offerings to the Bodhi- tree for seven days. When these seven 
days were over, the tree gave out the bright light again and illumined th 


14. — Onginaih-, this u a transliteration used in Mahffyffn a translation* of 

I lie CArth, world -system \ tnkti-dhtiUt ). 
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whole of die world's hoti/im and nil wi» lit high up lo the Bruhimi genii 
and the light refracted back again [ to the Bodhi tree }. Thru when the 
sky was dear again [ on account of the disitppearmicc nf clouds J, the Undid 
tree was seen with leaves and producing fruits, juts if j the body of the lire 
was decorated with ornaments, Front the heave ns, down It came and 
settled into the casket. When (lie king noticed dial (he tier had trilled 
down into the casket, he became very glad. Further, hr made an offering 
of the land of Jambudlpa to the young sapling of dir Drxlhl-trcc. Thus, he 
made this o lie ring of Jambudlpa fur seven day*. 

[28] On the evening of the PavRratyt ( |*| $!& )-d:ty of the full 
moon of the eighth monlh 14 {FttbbfikaUikafiatHtragaitiua.it), the Undid -tree 
entered the casket. On the seventh day it urine out of the golden casket 
and went up into the heavens, where it remained for seven days. Then 
from the heavens it came down and entered the golden casket. With the 
offering of Jambudlpa, he worshipped the Bodhi-trre as a king for seven 
days. When the Uposaih.t day of the Snhgha, the I5lb day of the ninth* 
month [was over], the BcuUn-tice started on the first day | of the blight half 
of Kattika ] from its place of origin and readied the city of [’ftfuliputta 
and was placed under a s4la tree on the cast. The Bod hi tree then grew 
flourishing and prosperous. When the king saw this, he became very glad. 
Again, he made an offering of die whole land or Jambudlpa and worshipped 
it as a king. Having made these offerings, he said to Safighinjit.'I : "Now 
is the time for you to go," She replied : "Very welt ! " The great king 
then offered eight families of spirits to protect the Bodhi tree, eight kind* of 
high officials, eight kinds of Brahmans, eight kinds of house-holders, eight 
kinds of guardsmen ( gopaka ), eight kinds of lu-lo-che ( JflL jjtft l|t ) — 
Taraccha ? — and eight families from Kajinga. The king also gave eight golden 
caskets, eight silver caskets to carry water to be used for watering the tree. 
Having received instruction from the king, [ these people ] began 
their, work in connection with their business ( fife ffiJ ffc )* 

[ 29 ] The king accompanied by the large crowd with which he was 
■ surrounded, gave in due course, a scnd-cfT to the Bodjii-trcc on the high 
road. Gods, Yakkhas, Gandhabbas and Asuras, day and night, made offer- 
ings [ on the way ] and tlms [the tree ] reached Tambalilli ( TSmralipti } 
and knocked down on the sand-bank [of the sea]. The king himself 
carried the Bodhi -tree on his shoulder, entered the water until it reached his 
neck and then put it on the ship along with SunghamiUit, The 'king called 
Arifltha stud said (o him : "O Ati^ha, while the Bodhi tree was in my 
country, I worshipped ii like a King, by offering the land of Jambudlpa, 
three limes, I myself carried it on my shoulder, entered the water until it 
reached my neck and gave a send-off by placing it on the ship,” Further he 

J5. Tliis is a correct rendering or Pubba-Katlika which is explained as Aunyuja ( Alvin 
in Sanskrit), which will be (he eighth month, if I’hagguQa is considered to he the first month 
of the year. Tn (his very' book ( 2a. 2 ) Kattika is once mentioned as the 9th month, but 

elsewhere (3. 12a. 2, 15. 1 3b. *1-3. 6 3b. 9-10. 5. 27b. 1 0 ) it is described as the ninth 

month. In this cancel ion sec p. 117 of my paper oil Shttn-Chitn-I , ’i-l ,, o-Sha in the Umvtrsiiy 
of Ceylon Review VoJ. VII. No. 2, April 19-19, 

* According to North— Indian Calendar where the dark halfis the fust fortnight. 
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commanded Ariffha : “When the Bodhi tree reaches that country of your*, 
you may say to the king that he thoiiH himself take it down into the water 
[ from the ship ] , dip himself up to the neck [ in the water ] and welcome it 
by carrying the Bodhi-tree on his- hpad. As I gave offerings, so he should 
make to it various kinds of offerings and in no way different.” When he had 
given this command, the ship started [on its voyage]. 

[ 30 ] At that time, while- the ship was on the [ high ] seas it stopped 
and remained stationary at one place. For over a distance of a yojana 
[ round about ] there were no billows or waves. The' king thought to him- 
self : "Now this Bodhi-tree is going away from my country!” With this 
thought, tears followed and he began to sob with his throat choked. After 
that the ship started [again]. The king observed that, far away, there 
were various kinds of flowers, scattered, that came out of the sea- 
water and that followed the ship as if to make offerings [ to the Bodhi tree ]. 
From the heavens also were showered flowers and music flowed by way of 
offering. The water-spirits made their various kinds’ of offerings in the 
form of flowers and perfumes. The Bodhi tree was thus, in succession, 
favoured with offerings, until it came to the palace of serpents ( n&gd ). 
The serpent-king then came out immediately and wanted to snatch away 
the Bodhi-tree. Thereupon Bhikkhuni Sanghamitta created, [by magic 
power], the king of birds with golden wings ( Supanna-rgja ). The 
serpent-king saw this magic power of the Bhikkhuni and immediately bent 
down his head at her feet to pay her obeisance and said : “I should like 
to pray to the Bodhi-tree and to you, Revered Indy, to retire into my palace 
and be presented offerings for seven days.” Thereupon the Bodhi-tree and 
all the other crowd entered the palace of the serpent-king. The serpent- 
king made offerings of royal throne and worshipped the Bodhi tree like 
a king, for seven days. When the seven days were over, the serpent— king, 
on the 1st day of the tenth month { Mdgasirasia pafkama- p&tipada- divast ) 
gave a send-off to ' the Bodhi tree. The same day, it reached the 
shoals of the port of Jambukola-paffana ( [gj |gS ) . King 

Asoka, not being able to see the Bodhi-tree at a distance, wept and 
returned, 

[ 31 ] At that time. King DevSnampiya, as instructed already by 
Sumana Samancra, at once had the high road levelled, swept, sprinkled water 
over and thus made clean. Banners and flags were set up and various 
kinds of offerings were [kept ready]. From the northern gate of the City, 
to the port of Jambukola-paftann — , perhaps, a short form of 

Jambukola-pa^fana — the road was levelled up like the palm of a hand =*nH 
[ all ] awaited the arrival of the Bodhi-tree. Sahghamitta, by her magic 
power made the king see, from within his city, far off, the Bodhi-tree coming. 
The king then came out of the city, carried flowers of five different colours 
which he scattered all along upto Jambukolapatfana. In one day, he 
reached it. He arranged fbr various kinds of music. He entered into water 
until it reached his neck. The king thought : "The Bodhi-tree of the 
Buddha has now come to my country!” No sooner did he think in this 
manner, the Bodhi-tree discharged light of six colours, seeing which the king 
was very much delighted. Immediately, he carried it on his head. In the 
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country 1 * there were sixteen distinguished people of a noble family. They 
also along with the king received the Bodhi tree* When the Bodhi-tree 
came on the shore, for three days, the Bodhi-treeSvas honoured by the offer 
of the island of Ceylon. The sixteen noble families looked after the king’s 
business about the country ( 3i SB )- When the three days were 
over, on the fourth day, he carried the Bodhi-tree and, in due course, 
readied the city of Anuradhapura. When he reached there, all the people 
of the country were glad and made offerings and worshipped it. On the 
fourteenth day of the tenth month, late in the afternoon, 11 the Bodhi-tree 
entered the city through the northern gate, came to the midst of the city, 
and then, again, it came out through the southern gate. As one comes out 
of the southern gate, at a distance of five hundred bow-length, there is a 
place where the Tath&gata had attained sam&dhi. This £3kya-muni 
was not the only Buddha who had attained samsdhi. The past Buddhas 
also had attained samtidhi at this very place. 

[ 32 ] The tree that was the Bodhi-tree of Kakusandha Buddha was 
called Mo-hS-sS-li-p’o ( MahisirTsa-bodhi ) j the tree that was the Bodhi- 
tree of Konigamaaa Buddha was called Udumbara ; the tree that was the 
Bodhi-tree of Kassapa Buddha was called Nigrodha ; all these were in the 
Meghavana. Sumana SSmancra had instructed to construct a round basic 
foundation ( ), which was provided with an apartment 

with a door and the Bodhi-tree was to be established there. All had made 
arrangements to accommodate [the guests] at a place of residence near the- 
royal gate* At that time the sixteen people of noble families had put on the 
dress of kings and officials and stood around the Bodhi-tree and they 
planted the tree in the ground of the apartment at the royal gate. As soon 
as it was freed [ from their hands ] it went up, into the heavens, eighty 
cubits high and then gave out bright light of six colours, which illumined all 
around the whole of the country of Ceylon and it reached the Brahma— 
godl. At that time, the crowds of people saw those various miraculous 
feats of the tree and were all joyful. Ten thousand of them cherished faith 
for the Buddha at the same time and in due course attained Arhatship. 
Then they left their houses, all together, for becoming recluses. As long 
as the day-light continued, the tree did not disappear from the heavens. 
After the disappearance of day [-light], the tree resembling the RohinT- 
star came down to the earth. The whole of the earth shook heavily* 

[ 33 ] At that time, Mahinda along with Safighamittl, the king and 
the people of the country came and gathered together at the Bodhi-tree. 
At that time the people saw that on the northern branch [ of the tree] there 
was one fruit that was ripe. Immediately, from the tree, it fell down [ as 
if] it was an offering to Mahinda. Mahinda gave the seed [of the Bodhi- 
fruit] to the king to plant it. The king received it in a golden casket which 
he filled with rich ..oil which was covered over with scented mud. Within 
a moment, eight shoots came out of it, each being four cubits long* When 


16. The Pnli Cm. says that these sixteen families had come along with ihc Bodhi tree, 
17* Sec note 6 almvc in this very book. . 
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the king noticed this, he was all astonished. He held a white umbrella over 
the same and worshipped all those young shoots as he would worship a king 
[ by pouring holy water on it]. The king took one shoot and planted it at 
Jambukolapattana ; another at the village gate of Brabmana Po-chu 
( Tavakka ? ) ; another at the gate of Mei-chia ( $C $£ ) — Megha- 
vana ? — ; another at the Thttparamn ; another at the Maheivara temple 
c m m w m ^ ) ; another -at the centre of Cetiya mountain; 
another at the village of RohinT; another at the village Wang-lo 19 ( IM } * 
The remaining four fruits on the tree became ripe in due course and when 
they fell down, thirty-two shoots sprang up, which all were planted at the 
monasteries situated at a distance of a yojana from each another* Thus, in 
- 1 turn, the shoots grew and flourished in the whole of the country of Ceylon. 

22 On account of the Bodhi-trec, the land in the island became peaceful without 

any kind of calamity* 

[34] Thereupon, Princess Anula, along with a thousand other 
women, went to the place of Sahghamitti, Sahghamitta immediately 
converted them into EhikkhunFs, After being converted, they attained, in 
due course, Arhatship. The nephew of the king, Ariffha, along with five 
hundred men, left the house to become a recluse. After their leaving homes, 
they attained, in due course, Arhatship. 

One day, the king along with Mahinda was going to make obeisance 
to the Bodhi tree* When he reached the place of the Iron-Palace ( Lvha- 
Pdsdda ), the people offered flowers to the king. The king offered them to 
his religious teacher, Mahinda. The religious teacher received them and 
offered them at the Iron-Palace. When the flowers fell down on the ground, 
the earth quaked. The king noticed the earth-quake and asked [ the 
Elders] : "Revered Sir, why is it that this earth suddenly quaked 
The answer was : "O great king, in time to come, at this [ place of the 
hall], the Safigha will recite the precepts [of Pdiimohkha ]. Therefore, 
the earth indicated this auspicious nature [of this place], 11 Further on, 
they went and reached the mango-grove- There was a man who made a 
present to the king of the mango fruit which possessed good smell and good 
taste. The king presented the same to Mahinda. Mahinda ate it and 
taking the mango-stone, he said to the king : “This may be planted [ here ].” 

# 1 The king immediately planted it and poured water on the ground. The 

6 whole earth quaked* The king asked why the earth had quaked. The 

Revered Bhikkhu replied; •* In time to come, the Sangha will assemble 
in this place; therefore is manifested this auspicious sign* The king then 
scattered flowers eight limes, paid his respects and went along. 

[35] Then he came to the place Cetiya, There was a man who 
presented to the king campaka flowers. The king offered them to Mahinda who 
worshipped that place [with those flowers]. When this worship was over, 
the earth quaked. The king asked why ihc earth quaked. The Revered 

18. Pali names do not ^cin to be agreeing with ihcst: names in all respects. They 

arc given as Jambukoja-p&hana, Tavakka village, Tlidjiliima, IssaranimmStta* 

tihifra^ l J rti haiu^ CriTyalthaiui, Cciiyn-pahbaia, villages KSjam { vl* Hhojaga) and G&ndana 
in Rohm! district. 
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Thera replied : “In time to come, at this place 'will be created a great 
stilpa of the TathSgata ; hence this auspicious ^sign has appeared.” The 
king said: “I must raise the stopa [here].” Mahinda said: "Your 
Majesty need not ; your majesty has many things to do. In time, to come. 
Your Majesty’s grand-son, Duff ha ( ?-Mu-chd 3C )-gSmanI Abhaya 
will construct the Great stupa.*’ The king asked the Elder : "On account 
of this virtuous deed of construction of the stupa by my grand-son, shall I get 
any merit out of it ?” The Elder replied : "You will not get any ; but you 
will have to devise some proper measure to be entitled to some merit. Take 
then a stone-pillar 12 cubits 14 high and engrave on this stone-pillar this 
record : My grandson named DufthagSmam Abhaya will, in time to 
come, raise at this place a big stupa." 

[36] The king further asked the Elder : “Revered Sir, are the roots of 
the Dhamma of the* Buddha now firmly established in the land of Ceylon ?” 
Mahinda did not give any reply. The king asked at what time would they 
be established ? The Elder replied : “When among the men of the 
country of Ceylon, there would be a recluse, whose parents also 
are pure citizens of the land' of Ceylon without any admixture 
with people of any other country — when such a man becomes a 
recluse and learns the Dhamma-pitaka and Vinaya-Pitaka — when 
such a time comes, then hereafter the roots of the Dhamma of the 
Buddha will get firmly established in the land of Ceylon.” When the king 
farther asked the Elder, the Elder replied : “Y our Majesty’s nephew, 
Ariffha will be such a Bhikkhu. He has great enthusiasm for the Dhamma 
of the Buddha.” The king again asked : "What now shall I finally do ?” 
The Elder replied : “You should prepare a hall for the assembly of the 
Safigha.” The king replied : “Very well 1” At that time the king had by 
his side his big officer named Mi-kia-p’an-t’i ( MeghavatinSbhaya ? ). 
Meghavan n5 bhay a had a dwelling-place in which he erected the Assembly- 
Hall, just like the hall of AjStasattu ; in no way different. Using all the 
royal dignity, he prepared it with all the different kinds of musical enter- 
tainment which automatically pervaded alt places. The king thought : 
“ I should now go to see the roots of the Dhamma of the Buddha gone 
deep.” Surrounded by several hundreds and thousands of men, the Great 
king went to ThUpSrSma. 
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Vinaya 

Book IV 

(T. 694a- 702a; P’ing. 17a-22b; PTS. i. 102c-153a; S. i. 60b-98b; K. 97-100 
( §§ 139-145 = §§ 1-6 only of this book); N. i. 89-141 ]. 

[ 1 ] At that time, in ThaparSma, Mahinda, along with a thousand 
Bhikkhus had scats spread [ for them all ]. Mahinda’s seat was facing south 
and further the seat of revered Ariftha was facing north. Revered Mahinda 
requested Aritfha to be the religious teacher, exactly as in olden times 
was revered Upali; in no way different. Mahinda, with sixty-eight chiefs 
among the Sangha, sat down around the preacher’s seat. The younger 
brother of the king, Mattabhaya, along with five hundred Bhikkhus, was 
anxious to learn the Vmaya-pifaka. All of them sat around Ariffha who was 
occupying a higher seat. The remaining Bhikkhus, along with the king, 
took their respective scats in due order. 

[ 2 ) Thereupon, revered Arittha immediately said : “At that time, 
the Buddha was living at Vcranja under the tree NaJeru-Puei-man-lho-lo." 
Thus he said the niddna (introductory pan) of Vinaya. When he said this, 
there was, in the heavens, a loud acclamation, ’Very well! Very well!’ There 
was a thunderous lightning and thunderous dapping out of season and the 
earth violently quaked and there were various kinds of miraculous feats. 

Thereupon, Ari^ha and Mahinda, with sixty-eight persons who had 
destroyed craving and with sixty thousand Bhikkhus surrounding them, spoke 
in the Thap5rama of the virtues of the Tathigata, of his compassion for 
living beings that had threefold evil actions, adding that therefore he had laid 
down the Vinaya-pitakn in order to control their actions of body, longue and 
mind. The Tathagata while he was living in this world laid down the Vinaya- 
pi taka for his disciple-followers and then entered anupdd'tsesa-mbbfina (ttibbdtta 
witli no substratum remaining behind), At that lime, in the assembly 
of the Bhikkhus were said the following gdihds : 

All those distinguished pillars of the group — 

Sixty-eight persons that were all revered — 

They all knew matters* relating to Vinaya; 

They were the group of disciples of the Master of the Dhximma, 

Will) depravities destroyed and with mastery attained — 
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They knew the miraculous feats and the three .discerning lores 
With their knowledge' which had nothing superior; 

They gave instruction to the king of Ceylonf , 

They illumined the whole land of Ceylon, 

And there was none who noticed not the light, all around. 
They were [ brilliant ] just like a heap of fire, 

And when fuel was exhausted, they entered Nibbina. 


[3] When these revered persons entered NibhSna, then they had 
their family of disciples, named Tissadatta, Kftla-sumana, P’i-kia 4.2a, 1 

(Digha ?)-sumana — -these revered persons were the disciples of Ari(fha. 694b. 8 

Thus this succession of teacher after teacher followed in turn till to-day. 

Therefore, in the Third Council of Buddhist [Bhlkkhus] when a question 
was raised as to who will carry the Vinaya-pifaka to the Island of Ceylon, the 
answer was : Mahindatthera; and after Mahinda, Ariftha and his disciples. 

Thus, in due succession, they preserved it just like water contained in a jar 
made of cat’s eye (vefuriya) , which is transparent but which docs not permit 
any leakage. These revered persons preserved Vinaya-pitaka and further 
it was [ preserved ] in the same way till to-day. If a man has faith constantly 
in his mind and if he has conscientiousness and if he learns well the precepts 
of Vinaya, then the Dliamma of the Buddha remains established for a long 
time. Therefore, if a man wishes that the Dhamma of Buddha should 
remain established for a long time, he should first learn the Vinajrarpitaka* 

Why is it so ? Because one derives benefits from it. 


4 

[ 4 ] What are those benefits ? If a well-bred person is well-disposed 
towards the Vinaya-pitaka of the recluses, then he becomes, as it were their 
fattier and mother. Why is it so ? Because their renunciation, initiation, 
instruction, and decorum- — -all these are depending upon the Vinaya-pitaka 
[which he has learnt]. He preserves his physical conduct, is able to re- 
move the doubts in the minds of other people, is fearless when he enters the 
Safigha, is able to judge according to Vinaya if any body has committed any 
violation of precepts and helps in the continuance of the Dhamma for a 4.2b. 1 

long time. The teachers of the Dhamma have said that the Buddha has 694b. 20 

spoken to the Bhikkhus in this way : “If any one masters this Vinaya, he 
derives five advantages. Which are those five ? First, he it able to preserve 
his [ good ] conduct; second, he is able to remove the doubts of others; third, 
he enters the Sangha without any fear; fourth, he sets the Dhamma of the 
Buddha quite straight; and fifth, he enables the Dhamma to remain established 
for a long time” [ Vin, v. 133] -The Buddha says : If a man has observed the 
rules of Vinaya, then he possesses the root-cause of his deriving any merits. 

Because of this root-cause, he attains the kusala-dhammaj (good things). 

* 

[ 5 ] The Teacher says — The Buddha has said : “The observance of 
Vinaya-precepts is meant for holding oneself aloof from evil; holding oneself 
aloof from evil is meant for non-regret in one's mind ; because of non-regret 
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in mind, one becomes cheerful; because of cheerfulness one gets happiness 1 ; 
because of happiness one gets quiescence ( H. Sfe ) j because of quiescence, one 
gets wise insight; because of wise insight, one gets aversion' — nibbidS £ ) ; 

because of aversion one gets dispassionateness; because- of dispassionateness, 
one gets deliverance; because of deliverance, one gets [ the realisation within 
oneself] of the knowledge and insight into deliverance; and because of this 
knowledge and insight into deliverance, one enters, in due course, Nibbana. 
It is on account of desire to speak and talk about in this connection, on 
account of dwelling upon ( -fife Jh ) — upanisS — it, on account of desire to pay 
attention to it, that the mind thus reaches, in due course, the knowledge of 
attaining deliverance”. \Vin. v. 1 05] . Therefore one should diligently learn 
Vinaya. 

* 

4 *3a* 1 [ 6 ] In this Vinaya is said to lie the basic root of the levelling of the 

694c. 4 Buddha, The Teacher says : there has been said a gdthd : 

The man [who said the Vinaya ] t the time' 

When it was said* the reason why it was preserved. 

The persons who handed it down to the place 
Where it was established firmly— 

All these things 1 have now been explained in due order. 

The meaning of this gdthd has now been explained. 

Thus ends the External Introduction to Vinaya. 


[ 7 ] Now I shall explain, in various ways, the meaning of Vinaya, with 
the explanation of the words that come at the beginning - Al that lime** There- 
fore, [now comes] the meaning of what is said in the Vinaya at the beginning : 
* l At that time the Buddha was living at Vtranjti** [Fin. iiL 1.] 

At that time 4 means * when revered Sariputta emerged from samddhi 
and requested the Buddha to lay down the Rules of Conduct ■ — at 
that time* the Buddha stayed at Veranja (P’i45n»jo); at that time 
means when the occasion arose ( ^ iS ). At this time, he said this 
thing (the rules of ■ conduct)* Why was it ? As said in the Vinaya : 
At the time when Sudinna (Su-tl-na) behaved improperly (lit, impurely) 
with his former wife {purdipa-dutiyikd) — at that time the Buddha* because of 
[this incident of] Sudinna* laid down the rules of Conduct for his 
disciples (sduafed). This is the meaning of [words at] the beginning. At 
the time when Dhanika (Than-ni-ka) Bhikkhu stole wood belonging to 
the king — at that time Che Buddha, in the city of Rgjagaha laid down the 
4’3bvl rule of conduct 3 — -this also is likewise. 'At that time 1 also means when the 

694c vl 6 occasion arose; also, it means because of this incident. 

I* Sukha c *£ m 

2, This Hama, which occurs in Pali also at the beginning; of the Introduction after the 
preparatory stanzas, is not given in Chinese in ikte Corresponding place. 

3* This incident led to the promulgation of rule No, 2 of the PtiiimMtha. 
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Buddha-Bkagairf — this will be explained later. 

Stayed means was walking, standing, sittfng^or lying. . 

VerafSja — this is the name of a town, 

Naltru (N3-lien-lo) — this is the name of a Yakkha ( Yt-did }. This 
name is purposely given to this tree because it was a place of resort of the 
spirit of a Yakkha. 

Pieumanda (PiiKhou*fflln*tho*k>) — this is a lemon tree (JViaki). 

Under the Tree (male) — the place that is covered by the shade when the 
sun is at the mid-day. Further it is said : ‘that much ground over which 
the leaves fall when there is no wind 4 \ 

[ 8 ] Question : — Why was the Tathlgata living under this tree ? 

Answer — This tree was the best in the dense wood; going to the town 
was not a far off [ journey ] ; it was quite convenient to go to and come away 
from. 

Question — The Buddha was living at Vera ft j5. And further it is said 
that he was living under the tree. The Buddha could not have lived at two 
places.. 

Answer — This difficulty should not [really] arise. VeranjS is the place 
of going to and coming from. Under the tree means the [ actual ] spot where 
he lived. 

Question — Why has UpSli mentioned Veraftji ? 

Answer — Because [ he wanted to indicate that the Buddha ] had compas- 
sion on the house-holders (lit. those who wear white clothing). 

Question — Why did he live under a tree ? 

Answer — In order that his disciples might live in consonance with the 
law of ascetics and in order to remove greed for objects of desire. 

* Question — Why did he resort to a place near a town ? 

Answer — For the sake of the Four Great [ Requisites : Paecayd ]. 

[ 9 ] Question 1 — The former expression is used to indicate that he could 
preach the Dhamma [ to tEic people ] ; the latter expression to indicate that 
the Tathggata wanted to enter a solitary place. The former expression 
means that he was dragged [ to that place ] by compassion [ for the people ] 
and the latter that he wanted to escape from suffering into happiness. The 
former means that he wanted to secure the good and happiness of living 
beings and the latter that he wanted to secure his own bodily ease (phdsu - 
vikard). The former means that he wanted to confer a gift of the Dhamma 
on living beings and the latter that he himself may leave for the people am 
example of full noble contentment.* The .former means to be useful to (lit. 
prepare a bridge for) living beings, the latter to be useful to gods. The 
former means to associate with living beings, the latter not to associate with 


4. Cf. I'inr, p, 21; Dhute, p. 49. 

5. Thii wemt to be redundant. 
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them. The former means the Buddha alone is the one man who is the 
Supreme and that because of him living beings have secured great happiness 
and therefore he is the best; the latter that the Buddha while sitting in a 
wood likes to sit under a tree. The Acariya says : the meaning [ of this ] is 
very wide but he has said that for the present only in brief, 

[ 10 ] Accompanied by a targe Bhikkhu-saiigka. Large — it is large in 
relation to some thing that is small. And so, the Bhikkhu-sangha is large 
because it possesses very great virtues. Further, there is another meaning: 
‘large’ because even the lowest [in the Bhikkhu-Saiigha ] has attained 
the path of Sot£panna. Still there is another meaning : ‘large’ because 
the Sahgha consists of a large assembly of five hundred, 

Sahgha — Those that possess the same kind ( } of good conduct, the 

same [right] views, the same [right] knowledge and the same group [ in which 
they live]. This is called (Sahgha]. 

Accompanied by — being together in one place. 

Five hundred Bkikkhus — numbering five hundred. 

Vcranja-B rdhma^a — that is, one born in the town of VcranjS. It is a 
name [given to him] because of the town. Po-lo~men (Brahman a ) — It means 
‘of pure conduct*. Further Po-to means one who knows the books of the 
Veda of the Heretics (outside the Buddhist Path). Men — One who listens 
to the Buddha’s Suttas recited. 

Po~lo~men {Brahman a ) — -one who is able to remove defilements. 

Men — That is, to hear — [hear] the sound penetrated into the ear; 
because of the words spoken by others one understands the Dhamma. 

Samara Gotama — ‘Santana one who has destroyed evil things. Go tarn a — • 
It is just as a Brahmana is known by his family. 

Scion of Sakka family — Sakka family — This is an indicator of a great family. 

Gone forth from the Sakka family — This signifies that with faith in his mind, 
Ke was delighted to go forth. There arc people who go forth from a family 
because of debt; or they go forth because they lose the country; or because of 
poverty ; or because they [ want to ] evade the officers of the king. The 
Tathagata had not gone forth like this. 

[ 11 ] Such was the good report — Such — -this is used to complete the phrase 
{i. e. this is the complement) . Good — that is being associated with a number of 
good things. Further it is said : ‘The Supcrmost’. Good report — one that is 
praised receives [a good] name. Also it is said ‘to let others know’ (i. c. 
to become known). Bhagavd ( Po-kia ) — This is the beginning of ten designa- 
tions of the Tathagata to let living beings have faith in their mind for the 
Buddha. Therefore the Acariya enunciated the virtues of the Tathagata. 

Ara (A-lo) (in Ara-han) — This is the spoke of a wheel. Han (in Ara- 
han) is to break down the ^spokes of the wheel of the three Dhatus. 
Because the Tath3gata breaks down the spokes of the wheel of 
the three Dhatus, therefore, he is called A-lo-han. Also it is said: A-lo-han 
means to kill a thief. Because the Tathagata has killed die thief of 
defilements, therefore tic is called A-lo-hdn, Also they say A- to means all 
evil Karma. Han means to stay far away from the wheel of the three Dhatus. 
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[12] Activities due to ignorance and craving form the spokes [of- a 
wheel]; oldagc and death form the tyre of the wheel; clinging £ 35 ) arid 
bhava ( ^ } arc its nave 7 ; depravities are its ajde-tree. [ Such a wheel ] ■ of 
the three D hat us continues rotating without a beginning* It does not stop* 
The Buddha, under the Bodhi tree, with good conduct as the level [ base of 
the ] earth, with energy as his feet, with faith 8 as his hand and with wisdom 
as his axe, cut off the spokes of the wheel of the three Dhatus* It is also said: 
the Three Dhatus without a beginning are the wheel; ignorance is the navej 
old-age and death are the tyres; the ten evils are the spokes. 


Why is it so ? Because he does not undesrtand the Law of [ the Truth 
of] Suffering. If one is born 0 in the Realm of Desire, then, on account of 
ignorance {avijj&)> one does three kinds of actions* If one is bom in. the Realm 
of Form, then he does actions appropriate to the Realm of Form. If one is 
bom in the Realm of the Formless, then he does actions appropriate to the 
Realm of the Formless* In the Realm of Desire, due to ignorance, one takes 
consciousness. The same in the Realm of Form and also in the Realm of 
the Formless. This is all due to ignorance. 


4* 5 b* l 
695b. 12 


[ 13 ] In the Realm of Desire; name and form are causally related to six 
organs of sense (Qyatanfini) in the Realm of Desire. The name and form in the 
Realm 10 of Form are causally related to three organs of sense in the Realm 
of Form. The ‘name’ in the Realm of the Formless 11 is causally related 
to one organ of sense in the Realm of the Formless. 


In the Realm of Desire, the six organs of sense are causally related to 
six kinds of contact in the Realm of Desire. The three organs of sense 
in the Realm of Form are causally related to three kinds of contact 
in the Realm of Form. The one organ of sense in the Formless Realm is 
causally related to one kind of contact 12 in the Formless Realm, 


[14] In the Realm of Desire, the six kinds of contact are carnally 
related to six kinds of sensations ( ) 13 in the Realm of Desire, The three 

7* This clause is not found in Pali where avijjd and bhava^ianhd are presented as 
ndbki t the nave, while 'the Chinese describes them as spokes, which evidently seems to be wrong. 
S is later used for v/dand. See note 13. 

0. Hsin C i* used as a wrong homonym for fain C ^9 D* 

9. — - This character, although here it means to be bom, is later on used in this very 
book for bhava (L e. team ma-bhava.) 

10. The text has become very corrupt here. Even the readings of Taisho edition seem 

to require emendations which alone would render the Chinese text conform to the original 
Pali* *0| seems to have no place here. must be substituted by ■& which would 

give us a text corresponding to Pali rUpabham ndma-rvparn rupabhave ftnno * n dymandnarn 
pacarye hoti. 

11. Emend M into & M 

12. §£ must be emended into as in die two previous cases* 

13. Later this word Is rendered by ^ {see note 20 J which is also used for a 

( see text, 4.6b. 6 )* 
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kinds of contact in the Realm of Form are causally related to three kinds of 
sensations in the Realm of Form. The one kind of contact in the Realm of 
the Formless is causally related to one of kind sensation in the Realm of the 
Formless . The six kinds of sensation in the Realm of Desire are causally 
related to six kinds of craving which they produce in the Realm of Desire. 
The three kinds of sensation in the Realm of Form are causally related to 
three kinds of craving in the Realm of Form. The one kind of sensation 
in the Realm of the Formless is causally related to one kind of craving in 
the Realm of the Formless. 

[ 15 ] When he has a craving for this and for that, he is born. When 
he is born, he thinks that he would enjoy some object from among the five 
objects of desire and then because of his clinging for that object of desire, he 
behaves ill by his body, tongue and mind. When this ill behaviour reaches 
its acmef he enters the hell. He has taken birth in this hell because 

of his Kamma. This taking birth is Kamma-bhava ( ?); and because or 
Kamma are aiso produced the five groups of existences. In course of time 
these five groups get worn out. This wearing out means getting over-ripe. 
When the five groups are disrupted, then there is death. 

[16] From among these three planes of existence, one desires that 

he would enjoy objects of desire in the heaven, and so he directs himself to 
the practices of good behaviour or to the practices of forbearance. As a 
result of his good behaviour, he gets birth in the heaven. This further birth 
[in the heaven] he gets on account of his good Kamma. There is another 
person who desires to get the pleasures of Brahma— heavens. On account 
of his clinging for the same, he reflects upon the lour Dhammas. Which are 
the four ? They are : friendly feelings, compassion, rejoicing and equani- 
mity. When the mental reflection upon them has been fully accomplished 
( ), he gets birth in the Brahma-heavens, This birth in the Brahma- 

heavens is due to his actions. This is the Kamma-bhava. Further, there is 
another man who wishes to be born in the Formless Realm or wishes to be 
born, in due course, in the heaven of netther-consciousness-nor-absence-of 
consciousness. Constantly he enters the trance and is given, to meditation. 
Then, he is born in that place [ which he wished ]. This birth, he gets on 
account of his kamma. As regards the rest, you may know things to be likewise. 
In both ( ZH ) the existences of the past and the future, it is from ignorance 
as the cause that activities [originate]. I have said this presently in brief. 
The rest you can amplify (lit. say in detail). 

[17] Ignorance and the activities originating therefrom form one 
section ( nq )- Six kinds of consciousness, name and form, six organs of 
sense, six kinds of contact, and six kinds of sensation — these form another 
section. Craving, clinging and becoming ( bhaua ^ ) form another. 14 
Coming into existence ( jiii ft ), li old age, death — these form [still] 

14-15. It is interesting to note that the Chinese translator uses two different terms — 
4 for iihiiLii and ft for jati. Aihtyv- 2251-52 give these characters for Jati and bhava t 
respectively, which seems to be more acceptable. 
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another. The first section is [ related to ] the past. The two middle sec- 
tions relate to the present existence. The last section i. e. oldage and death 
relate to the future existence. 

**■ 

When one lakes ignorance and the activities originating therefrom, 
then craving, clinging [and becoming (tAoca)] 1 * are also implied there- 
with, This mutual connection cannot be dispensed with. These five 
dhammas belong to the past existence. The middle [ first ) group begin- 
ning with six kinds of consciousness 17 U the resultant [group]* When one 
takes craving, clinging [and becoming], then ignorance [and activities] 11 
are also implied therewith. These five dhammas are related to the present 
existence. When existence [ in the next life], old age and death arc taken, 
then [ also ] are implied the five dhammas, the remaining being six kinds 
of consciousness and the rest. They all are integrated with the last. These 
relate to the future existence. When thus they are given in detail they 
become twenty', 10 

Between the activities and the six kinds of consciousness, which are 
produced from the former, there is one link. Between sensation 20 ( S ) 
and craving there is another, and between becoming ( bhava ) and 

existence in life ( ^ ), there is [still] another. Thus in all there 4.7a. 1 

arc three links. Because of these four sections are produced twenty factors 695c. 21 

of Dependent Origination ( Palicca-samuppada ). * 

[18] The Tathagata has seen through them, has knowledge of them 
and has penetrated into them, because he has understood them as they are. 

Because of understanding things as they are, we have what is called 
the knowledge of the real nature of things 1 {dhammaNhiti~flfiria>n)* Siting 
through. What is meant by 1 seeing through * ? 1 Seeing through 1 means 

penetrating into. Hence it :s called "seeing through’. Knowledge. What 
is meant by knowledge ? Because of knowing things thoroughly* it is called 
knowledge. Because of this understanding and knowledge, seeing through 
and penetration into things, the Tathggata has understood things as they 
are, and he has a sense of disgust which gives rise lo deliverance of mind and 
then he wishes to attain the Release. Because he has previously broken 
down the spokes of the wheel of this threefold world, he is called an Arhat, 

Further, he is called an Arhat because he deserves [special] offerings. 

What is meant by "deserving [ special ] offerings’ ? * Deserving special offer- 

ings’ means he deserves offerings of gods and men; [as it was] in ancient 
limes, the Brahma made special offerings to the Tathagata when he offered 


16. The Chinese text seems to be corrupt in the whole of this paragraph. It omits 
here the word for bhava. 

17. So also instead of six kinds of consciousness it uiet the words six fyataruu ( ^ A 
18* Again the word for jahkh&ras is omitted (note. 10), 

19* And finally it gives die number 24 ( — E3 ) instead of 20- 
20. Here ** used for t edan£; see notes above 7 and 13. 
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a jewel as big as [ Mount ] Sineru. Therefore he is called an Arhat. At 
the time when he was living, the great king Bimbisara, the king of Kosala, 
and other persons similar to kings did make various kinds of special offer- 
ings and so he is called an Arhat. Further, after the Buddha had entered 
Nirvana, Asoka, the great king of Jambudipa, by spending money worth 
ninety-six crores had erected eighty-four thousand slvpas and further made 
various kinds of big gifts. Therefore, he is called an Arhat. Of other 
kinds of such big gifts, no count could be given. Further it is 
said : A-rahd. Raha means something to hide, A means not. That is to say: 
nothing to hide. What is meant by ‘ nothing to hide ' ? Just as a man 
of the world commits sins, being himself always hidden, so the Tathagata 
being always in an assembly is not [hidden]. And so he is called ‘with 
nothing to hide *. 

[19] S<T m-miao-ssm-phu-tho ( SammS-sambuddha ) [ Vin. iii. 1 ] — He has 
known all the Dhammas and so he is called s5m-miao-sam-phu-tho. It is 
said : Phu-iko ( Buddha ) is one who has known all the dhammas that are 
fit to be known; who has given up aU that arc fit to be given up; and who 
has escaped from aU that are fit to be escaped from. 21 Such a one is called 
Phu-tho. Also it is said : The Buddha has further discriminated things 
C SU }■ How ? With his wisdom-eye, if he has seen the Truth of 
Suffering, the Truth of the Origin [of Suffering], the Truth of Cessation 
[ of Suffering ] and the Truth of the Path [ leading to the Cessation of Suffer- 
ing], and, in due order, if he has acquired an insight, then he is the Buddha. 

[The other things arc] : physical form, sound, smell, taste, 
tangibles and dhammas; the eye consciousness, the car-consciousness, the 
nose-consciousness, the tongue-consciousness, the body-consciousness and 
the mind-consciousness; the object of contact by eye, ear, nose, longue, body 
and mind; the sensations ( IB ) of eye, ear, nose, longue, body and mind; 
the perceptions ( ^ satifia of eye, ear, nose, tongue, body and mind; 
the cravings, of eye, ear, nose, tongue, body and mind; the willful actions 
C M. cetana ) of eye, ear, nose, tongue, body and mind ; five 
groups ( khandhs ), ten objects of meditation ( kasiridni ), ten kinds of aware- 
ness ( ) beginning with what is bloated, 18 ten kinds of ponder- 

ing®, 44 thirty-two [ parts of the body ] beginning with * hair on the head* 14 , 
twelve organs and objects of sense, eighteen elements, nine kinds of existence 
beginning with existence in the realm of Desire, the four trances beginning 
with the First, and the four 24 beginning with [ meditation on ] friendly fecl- 

21. Cf. Sn.553 : Abhinntyyam atfiinngUtm bhSoctabban <yi bhsuitam, 

pahotabbam pahtaam mt, tain ia Buddho'tmi, Brdhmana. 

22, Perhaps this is wrongly used for See Mvy. 1924. 

23-24, Here the Chinese text seems to be very confused. In 4. Ba. 2 we should expect 
-F & to be immediately followed by 11$ M etc., instead of -F ^ which may take the 
place of ~F 5© ■ ' 

25. Tuan ( St ) part, section, seem* to be a mistake for Ja ( g ), hair, which alone 
would give the meaning intended, corresponding to Pali ktiatlaj/o. 

26. The character Iffl which U absent here in the original text seems to have strayed 
away in die next column immediately before “F — £§ ij& where it is out of place. 
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ings. Further, there are four formless trances, which are four formless 
Samjdhis, and the twelve-fold [ Law of] Dependent Origination which, 
when reflected upon in the reverse order, begin? with oldage, death, grief, 
lamentation and reaches ignorance, and which, when reflected upon in the 
progressive order, [ ends ] with oldage, disease, death, suffering and tribula- 
tions. 

Oldage and disease — they are the Truth of Suffering. Coming into 
existence or birth ( ^|f ) is the Truth of the Origin of Suffering. To 
escape from both of them is the Truth of Cessation, and to know the means 
of [attaining] this Cessation is the Truth of the Path [ leading to the Cessation 
of suffering]. The Tathagata knows well each and every one of these 
things and so he is called Sdm~miao-sem-pku*tko ( SammS-samboddha ). 

[ 20 ] Knnwledge ( vijjs ) [ Via. iii. 1 ] — It is of three kinds; also it is 
of eight kinds. As regards the three, it is mentioned in the Bhaya-bheroDa- 
sutta .* T As regards the eight, you yourself should further know from the 
Ambaffha-sutta *• : The knowledge of Samadhi ( H ft )," the know- 
ledge of the performance of miraculous feats, and the knowledge of the six 
high powers ( abfdHUS ) — all these together make eight kinds of knowledge. 

Possessing good conduct — Good conduct ( ^ guarding six kinds 

of consciousness, knowing moderation in food, to be alert when overpowered 
by sloth and torpor, seven good laws ( saddhamma ) and four trances — these 
are fifteen dhammas, which one ought to know oneself. The Tathggata was 
by his very nature a man of good conduct. Therefore he is called 
* possessed of knowledge and good conduct. ’ The TathSgata by this dhamma 
of good conduct attained Nirvana and so he is called * possessed of know- 
ledge and good conduct Not only the Tathagata but also his disciples 
were so. The Tathagata was rich with knowledge and good conduct and 
so he is called * possessed of knowledge and good conduct. ’ 

[21 ] On account of the characteristic of knowledge, the TathSgata 
attains omniscience, while on account of good conduct he is called profusely 
compassionate. By the former, he simply knows sufferings and tribulations 
of all living beings, while by his compassionate nature, he, knowing their 
sufferings and tribulations, can give good advice which would enable the 
people to abandon suffering and go the happy [way]. Therefore he is 
called * following a good -course ( Sugata ) ' [ Via. iii.l ]. Therefore his disci- 
ples also follow the good. They follow the good course and not evil one. 
Sugata — It is also said : By following this course, he lias reached a good place 
and so he is called Sugata. Also while walking he puts his step on a level 
surface and possesses the right practices of behaviour with no loop-holes and 

27, Chia ( ) U apparently a mistake for wti ( H ) fear. 

28. the mango-trcc, amba-rukkha; apparently used for Anla|tha. 

29. Sam- mt, a transliteration, in part, of samadhi ( Kt 

30, This is a necessary emendation of A of the Chin. text. 
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so also he is called Sugata. Also when he has gone [ to his place ], he always 
stays there; he does not again come back and so he is called Sugata. “ By 
the path of Arhatship, he does not come back [ to what he has already left 
behind ] and so he is Sugata . ” - [ MahS-N. i . 114 ]. From the time when he 
received, at the feet of DTpankara Buddha ( $£ fj® ) * l , a prophetic 
announcement ( S3 he had compassion for all. living beings which 
enabled them to attain happiness; and he followed a good course until he 
sat below the Sam-pko-tht { Sambodhi ) tree — the tree of enlightenment. 
Thus he is called Sugata. Not following the heresy of annihilation, nor follow- 
ing that of eternity, being himself free [from indulgence in pleasures ] sa and 
from self-mortification, he does not go to the extremes of annihilation 
and eternity and so he is Sugata. To all living beings he preached the 
Dhamma which was never inopportune. Therefore he is called Sugata. 
He does not speak unpleasant words to living beings but he speaks what is 
pleasant and so he is called Sugata. Whatever is said [ by him ] is real and 
has a true meaning and not vain with false meaning. And all living beings 
that listen to him rejoice and so he is called Sugata. He does not say any 
words which have ' no meaning. Whatever is said has meaning and is bene- 
ficial. Therefore he is called Sugata. [ cf. M. i. 395 ]. 

[ 22 J Knottier of the world [ Vin. iii. I ] — This means that he understands 
the Dhammas in the whole world and so he is called the Knowerof the world. 
Because, from the point of the truth of its origin, or from the point of the 
truth of its cessation, or from the point of the way to its cessation, he has 
understood the whole world in its true nature; therefore he is the knoiver of 
the world. As it is said in the Suita 83 : <( The place where one is not born, 
does not grow old, does not die, does not fall from, or does not get stabilised — 
such other end of the world, I cannot reach by walking. ” Such one is 
called the Knower of the world. The Buddha said to the mendicants : 
“ Without having reached the end of the world, I cannot declare the end of 
suffering. 51 The Buddha says to the mendicants : “ This body, measur- 
ing one 84 shun ( = 4 cubits, vjydma ) called S<X-man 3S ( F9 ) — ■ 

here lies the truth of the origin of the world, the truth of the cessasion of the 
world, the truth of the means to the cessation of suffering in the world. 
I shall not reach [ the end of the world ] by walking. And it is not possible 
that X might escape suffering without reaching [ the end ] ” [5. i. 62 ]. 

[ 23 J Also the world is of three kinds. Which three kinds ? The 
first is the world of safikhSrds ( compound things ), the second is the world 
of living beings ( satta ) and the third is the world of space, 

31. Taisho ed. ' gives for Je* of our edition. 

32* There is no clau&e in Chinese corresponding to this, while Pali mentions 
*kama-sukhain f along vvith atta-ktiamatha* 

33* S+ 1* 62* 

34. 4j§E given in our edition yield* no meaning corresponding to in Pali. 

35. Does this stand for sa-manakc t which probably is not understood by the Chinese 
translator ? It means the body along with mind. 


IV. 24J 


BUDDHA'S EPITHETS 


•7 


i 


Question : — What is the world of saAkhAras ■? 

Answer : — [ We have it when it Is said : ] that “ all living beings have 
their sustenance ( ££ ) from food and drinfc " [ Pafi. i. 122]. This 
is the world of saAkhAras. 

Question : — What is the world of living beings ? 

Answer : — [ In expressions like ] “ eternal world and evanescent world " 

[ D. i. 189]. This is the world of living beings. 

Question : — What is the world of space ? 

The answer is given in stanzas ( gtithAs ) : — 

'* As far as the sun and moon keep racing ( lit. flying ) 

And shine over the thousand worlds, 

Flooding them with light, unparalleled. 

And being hampered by none. " [ M. i. 328 ] 

This is the world of space. 

[24] Further it is said : “ One world, two worlds, three worlds, 

four worlds, five worlds, six worlds, seven worlds, eight worlds, nine worlds, 
ten worlds, and so on upto eighteen worlds ” [ Pafi. i, 122 }. 

Question : — What is one world ? 

Answer : — That all living beings have their sustenance f ift ^ 
from food and drink — this is one world. 

Question : — What arc the two worlds ? 

Answer : — Name and form — they are the two worlds. 

Question : — Which are the three worlds ? 

Answer : — Suffering, happiness and neither suffering nor happiness — 
they are the three worlds. 

Question : — What arc the four - worlds ? 

Answer : — Four kinds of nourishment. They arc the four world*. 

« Question : — Which arc the five worlds ? 

Answer : — Five groups. 

Question : — Which arc the six worlds ? 

Answer : — Six organs of sense. 

Question : — Which arc the seven worlds ? 

Answer : — Seven kinds of consciousness. 

Question : — Which are the eight worlds ? 

Answer : — Eight worldly tilings ( loka-dhammg ). 

Question : — Which arc the nine worlds ? 

Answer : — The nine abodes of living beings ( satlAvdsA ). 

Question : — Which are the ten worlds ? 

Answer : — They are ten Ayatanas. 

Question : — Which arc the twelve worlds ? 

Answer : — The twelve Ayatanas, ( organs and objects of sente ). 
Question : — Which arc the eighteen worlds ? 

Answer : — The eighteen dhAlits. 

— This is the world of saAkftAras [ cf. Pafi. i. 122 ]. The Tathggata knew 
each one of these and therefore he is called the Krnwer of the world. 
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[ 25 ] The Tathagata knows also the defilements of all beings, knows 
[ their ] actions, their minds; knows their minor defilements, knows their 
major defilements; knows their keen consciousness, knows their dull 
consciousness; knows their good, helpful, conditions, knows their evil 
conditions (/• accayd ) ; knows whether they can be easily instructed, 
or whether they are difficult to be instructed : knows whether they 
will be [ re-] born or not [ re-J born. This is called the world of living 
beings. There is nothing which is not known to him. This is the Knower 
of the world. 

[ 20 ] The world of space . 

Question : — ' What is the world of space ? 

Answer : — The world-system surrounding a mountain 3 ® is in extent* 7 
twenty-three thousand four hundred and fifty yojanas C ft 4Q ) • In 
circumference, it is 37350 yojanas. The earth, in thickness, four nahutas 
C 3$ P& -ftfl ) and twenty 3 " thousand yojanas, is standing straight in 
water which, in thickness, is eight nahutas and forty 30 thousand yojanas. 
It stands linn In the air which, in thickness, is six hundred and ninety thousand 
( 69OC0O ) 10 yojanas. This is the world-element of open space. Also the 
foot of Mount Sineru ( Su-mi ) has entered the sea 84000 yojanas ( caturS- 
stti-sahasssni), The mountain-king Sineru is equally so in height. Studded 
with jewels of seven'* 1 kinds, he is surrounded by seven mountains. And so 
it is said in gsthds : — 

Yugahdhara, fsadhara, Karavika, Sudassana, 

Netnitidhara, Vinalaka, Assakanna- — 

These seven great mountains 
Encircle mount Sineru. 

They are the places of rest of the four Maharajas (lit. Kings of Heaven), 
Of gods and of Yakkhas too. 

In height, one hundred yojanas , 

Is the great Snowy Mountain, 

With a thousand 13 yojanas in extent, 

The length ( ) and breadth are just equal. 

The peaks it has are eighty thousand 
And four thousand to add; 

With these it is adorned. 

There is a Jambu tree. 


36. Miyu, 4150 gives cakravSja ( PaJi caJtkaad(a) as an equivalent of £ 13$ 89 [_Lj ) 
world-system. Measurements are not the same. 

37. Pali text gives a different measure — 123,450 yojanas. 

38. Pali text gives four nahutas and 200,000 yojanas. 

39. Pali ; liiglu nahutas and 400,000 yojanas. 

40. Puli ; 960,000. 

41. Pali text put* this qualification for the surrounding mountains. 

42. Pali : five hundred. 
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Two thousand 4 * li’s ( £ ) in height. 

Two hundred li’s in circumference, 

With branches spread wide ( Sffr ) ajl round 
Covering hundred yojanas. v 

It is because of this tree ' 

That there is the name Jambudlpa. 

A great world-system surrounding a mountain C 4ft BS Ul ) — 

Its base has penetrated into the great ocean; 

Deep below eighty thousand 
And two thousand yojanas to add; 

And in height too just the same; 

All the time it stands with no decay; 

Surrounding it all is this world of space. 

The moon, the king of all stars, 

Has the circle of forty. 

And nine yojanas to add. 

The kingly sun [ too ] has his circle 
Extending over fifty yojanas. 

Also the palace of Sakka, the king of gods, covers an extent C 9S ) 
of ten thousand yojanas. Also like the same, arc the palace of Asuras, the 
hell of Avici, and Jambudlpa. The extent of the Western GoySna is seven 
thousand yojanas; so also of the eastern Videha. The extent of the northern 
U-tan-yue (Uttara-Kuru) is eight thousand yojanas. Each of these conti- 
nents has a circle of five hundred small islands. All this is inside the world- 
system (cakkavafa). 

Outside the world-system [in the intervening space, lokantarikt ], there 
are all the hells. The world-systems are infinite. The elements of the world 
{loka-dhstu) also arc infinite. Therefore, the Buddha, with his infinite 
knowledge, has completely comprehended all. Therefore he is called the 
Knower of the world. 

[ 27 ] liming none superior [ Vin. iii . 1 ] —Because of his own virtues, 
he has surpassed all men and gods and so he is called 1 having none superior * 
Because he possesses good conduct, concentration, wisdom, liberation and 
knowledge of and insight into liberation, therefore he is called 1 having none 
superior. ’ Therefore he has none superior and he is equal to the highest. 
The Buddha has said to the mendicants : "I do not see, in this world of 
Brahmas, Miras, ascetics and Brahmans, any one who has power equal to 
that of the Buddha in conduct, concentration, wisdom and liberation [Cf. S. i. 
139]; also “I have no teacher, so I have none superior to me” 41 [ Cf. Vin. i.8] 

i 

[28] Controller of those among men wko are Jit to be controlled [ Vin. iii, 1 ]. 

Fit to be controlled means those that need constant controlling. Why ? Just 

43. Pali text does not refer to the height or circumference but agrees with the 
extent of a hundred yojanas over which its branches ate spread. 

44. S. i. 139. 
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as a wild elephant or a wild horse receives a whip or a beating by the stick 
and then he is controlled; in the same way, the TathSgata also can control 
all kinds of living beings. Therefore, he is called the Controller. In the 
past, the Buddha has subdued beings of the beastly class — a male n<Tga-rGja 
(serpent-king) called Apalala; male elephants called CuIo-[ dara ] ( jjag ) 
Mahodara, Aggisikha, Dhflmasikha, Sa-chou-tho-jia ( ^6 J$K Pfe 
SikhS-dhana ? Like this, many males the Buddha with his good dhamma 
has subdued and made it possible for them to enter the good dhamma, accept 
the three Refuges and the five rules of good conduct; the males among human 
beings— namely a follower of Nigaufha, Jlvaka (Chic-po)* Brghmana Pokhara- 
sati, Angulimala and the like; like this, beyond counting. Further, he has 
subducdj’tfAAAajr named A lav aka, Suciloma, Kliara ; all yakkha s he subdued— 
Sakka Devaraja and the like. Thus innumerable gods and men, he has 
subdued with good dhamma. As it is said in the suttas — Buddha speaks 
to Kcsi 4 *: fti I instruct all living beings in dhamma gently; if they do not receive 
the instruction, I must teach the same firmly; if still they do not receive it, 
I must further instruct them gently and firmly. If still they do not receive 
it, then there cannot be any agreement between us ( jjjl ^ 

The Teacher says : This suttt i should be given in extenso according to the 
dhamma. So he is called 'having none superior 1 and 4 thc Controller of those 
that arc fit to be controlled*. 

[29] The Director of gods and men [ Vin . iii . 1 ] — The Director, 
just as the caravan-traders have a leader who knows well the dangers [ in 
his trade-route ]. 

Question What arc the dangers? Firstly* the danger of thieves; 
secondly j the danger of tigers, wolves and lions; thirdly, the danger of famine; 
fourthly, the danger of drought. “The leader of the caravan enables all people 
to pass through these dangers [ safely ]__^^t£fc4\^ach a safe place and so he is 
the director, The Tathagata also is like~ the same. How ? The Tathagata 
enables all living beings to pass through and go beyond alt dangers. What 
are [ here ] the dangers ? Firstly, the danger of birth ; secondly,the danger 
of disease; thirdly, the danger of old age; and fourthly, the danger of death. 
Such arc the dangers through which the director enables people to pass 
through and get freed from them and further enables them to reach a place 
of happiness" [ Mah&-N. I. 153], Therefore he is called the Director, 

[ 30 ] Question : — Is the Buddha the Director of only gods and men, 
and not of beings of lower creation [such as beasts] ? In former times, 
the Buddha, in this world, did preach the dhamma to the lower creation 
also. Why then is he called the Director of gods and men alone ? The 
Suita says ; “The Buddha, while he was living in the country of Campg on 
the bank of a tank Gaggara t by name ] was preaching the Dhamma to the 
people of GaggaiS, At that lime, there was living in the tank a frog, who 


45. Pali has Dbanapala, 

46, A, if 112, 
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listened to the Buddha preaching the dhamma and who rejoiced. He then 
came out of the tank, and lay at the bottom of grass. At that time, there 
was a cowherd who saw around a large crowd listening to the preaching of 
the Buddha. He then went thither and reachecFthe place where the Buddha 
was, in order that he might listen to the dhamma. With his staff he pierced 
the earth and unawares [ lit. through inadvertence ] struck the head of the 
frog. The frog then breathed his last and was born in the heaven of the 
Thirty-three gods, as their king. Because his meritorious actions became 
ripe, his palace ( vim&na ) extended over just twelve yojanas* In this, the 
god-frog, all of a sudden, actually saw the dancing girls amusing themselves 
with merriments. When his mind became alive to the sound, he thought 
immediately: “ I was formerly born as one of lower creation. On account 
of what cause am I bom in this palace of gods ? ” He immediately discerned 
with his divine eye that in the past he was listening to the preaching of the 
Buddha at the bank of a tank and that with that merit he attained this fruit. 
The god-frog then rode his palace and went to the place where the 
Buddha was and bowed at his feet with the crown of his head. The Buddha 
knew this and yet he advisedly asked : “ Who are you that suddenly fell 

at my feet, shining as a beautiful figure with miraculous powers and bright 
glory that incomparably and thoroughly flooded this world with light ? ** 
The heavenly frog replied in g&th&s : — 

“ In times past, having the body of a frog, 

I moved about seeking my food in water. 

I heard the sound of the Buddha preaching the dhamma. 
And came out and rested at the bottom of grass. 

* There was a man who tended cattle 

And who, holding a staff, came to listen to the Dhamma. 
The lower end of his staff pierced my head; 

My life ended and I was born up in the Heaven ” 

[ Vim&m 649 

The Buddha preached the dhamma to the fourfold assembly with the 
help of the gatkd said by the frog, the heavenly being. At that time, eighty- 
four thousand men among the crowd attained the first Path, while the frog, 
the heavenly being, attained the Fruit of the SotSpanna. When the frog, 
the heavenly being, attained the Fruit of the Path, he rejoiced, smiled 
and went away. Therefore, he is called the Director of gods and men. 

[ 31 ] Buddha Bhagavd ( the Blessed One ) — Buddha^ that is, one who 
himself is enlightened and also who enables others to be enlightened. He 
is called the Buddha. Further it is said i.* he knows. * What is it that he 
knows ? He knows the truths and so he is called the Buddha. Further it 
is said : he makes the world enlightened and so he is called the Buddha. 
One must oneself know the S IS 47 - 
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Bhagavfi ( the Blessed One) — The first meaning is that he is helpful; 
the second that he is the Supreme; the third is that he is respectable; and the 
fourth that he is regarded as highly respectable* Why is it that he is called 
respectable ? Because the world considers him to be worthy of esteem and 
regard and so he is respectable.' In the world, there are four kinds 
of names : — One that corresponds to the different stages of growth in one’s 
life; the second that corresponds to [an external] distinguishing mark; the 
third that is given because of a contributary accident and the fourth is a self- 
styled name. 

( i ) What is it that corresponds to a stage in life ? As in the world, 
a man calls a young one of a cow a calf When it grows in due course into 
a big beast it is called grown-up beast. This name is not fixed (i. e. is liable 
to change }, According to [ a stage ] in the [ life- ] period, one is given 
the name. 

{ ii ) Question ; — What is the name given because of external dis- 
tinguishing mark £ E& tingika ) ? 

Answer : — Just as a man who holds an umbrella, or a stick is called a 
man * with an umbrella * or a man * with a stick \ so is this name given from 
the external distinguishing mark. 

( iii } What is it that is given because of some qualifying 
accident ( [23 ?Just as a poor man, because of servants, obtains 
treasure and so he is called < one who has a servant as the highest treasure 1 
— this is called a name given because of a certain qualification, 

( iv ) The name Bhagavd Is a self-styled name ( M ^ )< 4S 
Why is it so ? This name is not given to him by king Suddhodhana, nor 
by eighty thousand kinsmen, nor by the king of gods ( Sakha ), nor by Tusita 
gbds, nor by Brahma, Mara and the like* Why ? The Buddha says to 
Sariputta t0 r “ My name is not given to me by my father or my mother, 
or by my eighty thousand kinsmen, or by the king of gods* or by Tusita gods, 
or by gods like BrahmS or Mara* But I have attained in due succession the 
deliverance at the foot of the Bodhi tree and by omniscience I had knowledge 
and insight into the Reality. Only on account of this, I am Bhagavd ” 
[ Alahd-N, 212]. Therefore the Buddha Jiimsclf has given this name to 
himself; no one else dares to give the Buddha a name. Why ? The Buddha 
has himself noted ( H ) his good bodily deportment and wisdom 
and has presently ( SL ^ ) let [ all ] living beings know [ the same ] 
and has established [ this ] self-styled name. 


48-49* This text is different from Pali in the interpretation of the last two names. 
There is nothing in Pali corresponding to the illustration given here to explain IS the 
contributory accident* The interpretation of the fourth, hv.vcvcr, corresponds to the third 
name ( nemittika ) in Pali, There docs not appear to be anything corresponding to adhicca- 
samuppanna^ which is explained ni tokijra-vohdra, a conventional name, a ntm: given irrcjpeo 
tivc of its significance, such as Sirhva'Jdhaka, Dhnna-vn J Jhaka etc* 

GO* Mahamddeia t i. p* 1 -I J* 
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[32] Po-kia-po (BJutgavS). Po-kia {Bhaga) — that is, 'gone beyond 
po that which is existence’. Because he has gone beyond existence, 

he is named BhagaoS. Also it is said : greed, ilJ-wiU, delusion, perversity of 
mind, absence of conscientiousness, shamelessness, grudge (upan<fha), jealousy 
(lit. not to delight in good things of-others), envy, vacancy C St ) of mind, 
crookedness of mind, obscurity of mental vision, pride, excessive pride, 
intoxication, carelessness C « & ), craving* ignorance, roots of evil, evil 
conduct* taints, impurity, awareness of inequality; four perversities, depravities, 
knots, floods, grasping ( g ); five kinds of stubbornness of mind ( IfiJ 
cetokhild ), five kinds of hindrances* [five kinds of] abhinandand ( ^ 
six roots of dispute ( B5 ), [ six ] groups of craving ; seven* 1 kinds of dormant 
evil tendencies* eight kinds of wrong views, nine roots of craving, ten evil ways 
of action, sixty-two heresies, one hundred and eight evil forms** of craving, 
burning sensation* several ten- thousands of defilements — to say in brief, five 
groups of defilements, deities ( ^ }* Maras, BrahmSs and groups 

like them could not destroy TathSgata. Therefore he is BJuxgoud. 

Further it is said that the Buddha has destroyed greed* ill-will and 
different kinds of delusion, defilements, depravities and evil dhammas* There- 
froe, he is called Bkagavd* Also the Tathagata has thirty-two marks of a great 
man, eighty kinds of good physical features which arc unparalleled and free 
form defilements, Gods and men in this world always desire to approach 
[the Buddha]. When they go to him, the Buddha observes their minds and 
according to their dispositions preaches [the doctrine] to them. Therefore 
he is called Bhagavd. 


[33 ] In this world, Bhaga ( 0 ) is of six kinds : first, mastery; 

second* the Dhamma; third, fame ( & ); fourth, handsomeness; fifth* wish; 
and sixth, mental [effort] C 


'Question : — What is known as mastery ? 

Answer : — That by which one masters one’s own mind. 

Question : — What is known as the Dhamma ? 

Answer : — The Dhaimnakaya of the TathSgata which is perfect in all 
respects. 

Question : — What is known as fame ? 

Answer : — The fame of the Buddha which is clean and which finds no 
place where it does not reach. 

Question ; — What is known as handsomeness ? 

Answer : — The handsomeness of the body of the Buddha is fit to be looked 
at and one can never be tired of looking at it. 


51. This is an example of the wrongly Ssmkritiicd form by which, perhaps, the trans- 
lator was influenced. The form satla standi here for seven* and not sattirt ( jR 4 ) 

as the translator renders following Sanskrit renderings. 

52* The translator has used the same Chinese characters C W W) for wjuajw, dormant 
evil tendencies and taif/UI-vicaritani, way* or forms of craving. 




4 . 14b. 1 
698a. 22 


4. 15a. 1 
698b. 5 




94 


SHAN-CHIEN-PI^PO-SHA 


[IV, 33- 


4. 15b, 1 
69ttb. 17 


Question : — What is known as wish ? 

Answer : — The Buddha wishes his mind to attain that which is fit to be 
attained. The Buddha wishes for others also whatever he wishes for himself. 

Question : — What is meant by mental [effort ] ? 

Answer : — He is fit to be honoured by all living beings with the mental 
effort [ of pondering on his qualities, ] Therefore he is called Bhagavd. 

( 34 ] Also it is said : Bhagavd means he has delimited all beneficial 
things ( fg ) 

Question : — What is it that he has delimited ? 

Answer All the dliummas of which the 1 meritorious * arc the first, he 
has delimited : the five groups, twelve organs and objects of sense, eighteen 
elements, four Truths, six kinds of consciousness 53 , twelve-fold [ Law of] 
Dependent Origination — each one of them he has delimited. 

He has heard, the Truth of suffering — oppression [pi tana) f uncertainty 
[viparin&md)* This is what is the Truth of Suffering* Different kinds of 
attachment which do not allow one to give up things [dyuhana-niddna-sarn- 
yoga) — this is the Truth of the Origin of Suffering. The destruction of the 
sensation of Suffering — this is the Truth of the Cessation [ of Suffering], 
The causes and conditions that lead to escaping [ from Suffering ]— this 
is the Truth of the Path. Because he has thus delimited [ all these beneficial 
things ], therefore he is called Bhagavd, 

Also Po-kia-po [Bhagaud)* Po-kia ( Bhaga ) — that is, three planes, Po [vd) 
means vomit ting the defilements of the three planes. Therefore he is called 
Bhagavd. 

% 

[ 35 ] This world contains gods, Brahmas, Maras, Samanas and 
Brahmanas; therefore it Is called the World. Gods mean six kinds of gods 
belonging to the Realm of Desire, Mdras mean gods of the sixth category 
[chaftha kdmdvaeara-devd). Brahmas mean gods that are [ Brahma-] Purohitas 
— Fu tou^ ^ ), Sainanus and Drahmanas mean families that are 

enemical towards ihcDhamma of t lie Buddhas (sdsatiassa paccalthika-paccdmiltd ) . 
Also gods mean the kings of the world, who, also, get included [ by convention ] 
among gods 54 . Also, gods mean those that are included among the gods of 
the Realm of Desire. Maras mean those that arc included in the gods of 
the Realm of Mara* Brahmas mean the Brahma-gods oT the Formless 55 Realm. 
Samaras and Brdhmarias mean those that arc included in the world among the 
groups of the four categories (catwparisd) > Because the highest and the lowest 
arc taken [ as limits ]. so ;vll enter [ imo that limit ]. Such arc the meritorious 
things which he has penetrated through. In the same way all the other places, 

S3* Pali mentions here the Indriyas which are enumerated to be 22, 

54* This seems to correspond to P-di Stttnwun-dcud , 

55, Fftli : Brafona-kayddJi+BraJurta-guha tfdm * 
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[36] Having known himself he preaches the Dhamma. That is, he himself 
uses the [ right ] means and then he knows; therefore, it is said that he him, 
self knows. That is to say, he hii»«»lf make* me of the eye of wisdom and 
then knows. This is called knowing. Also it is said : Knows he knows 

without any obstruction. Therefore he knows. Preaches that is, he enlightens, 
lets [other people] know. This is called ‘preaches’. Also, it is~said;"He 
gives an exposition of all the dhammas; therefore it is said : ‘preaches.* 

Question : — Why is it that the Buddha preaches to living beings ? 

Answer : — Because he has great compassion produced . [ in his mind ] 
for all living beings, he passes oven- ( hi tod pi ) the happiness of solitude 

( Sc Ml viotka ) and preaches the dhamma to living beings. It may be one 
syllable or one gffthff, many or few. This is called ‘preaches’. 

[ 37 ] Auspicious at the beginning, auspicious at the middle and auspicious at 
the end [ Pin. iii. 1 ] — its meaning 8 * is dexterous, entirely pure, one, not 
diverse, and complete in all respects. All has only one flavour ( gfc 
Further it is said : .[ In a discourse with many sections ], the first section is 
implied [when one says] ‘auspicious at the beginning’; the middle sections 
[when one says] ‘auspicious at the middle*; the last section [when one 
says] ‘auspicious at the end.’ Abo it is said: it is Good Conduct that [makes 
the teaching ] ‘auspicious at the beginning’; it is Meditation (Samddhi) and 
the attainment of the Path that makes it ‘auspicious at the middle’; and it 
is NibbSna that makes it ‘auspicious at the end.’ Also it 
is said : it b Good conduct and Meditation 87 that make it 'auspicious at the 
beginning’ ; it is Meditation-trance 5 * with the Path that makes it ‘auspicious 
at the middle’; it is the Fruit and Nibbana that is auspicious at the end. 
It is the Buddha, that is, the perfect enlightenment that is called ‘auspicious 
at the beginning’; it is Dhamma, that is, the well-practised Dhamma, which 
makes it ‘auspicious at the middle’; it is the Sangha ( the Order of mendi- 
cants) that is following the correct lines that makes it 'auspicious at the end.' 

Question : — Why is it said that the Sangha [makes it] ‘auspicious at 
the end ?’ 

Answer : — If the Sangha observes the [ dhamma ], then they do not quiver, 
nor are they swayed ; but they attain the noble advantages ( patipatti- 

phala) ; therefore the Sangha is called [ making it ] 'auspicious at the end’. 
It is the cnlightemcnt of the Buddha that is said [ to make it] ‘auspicious at 
the beginning*; it is the enlightenment of an Individual Buddha that is said 
[ to make it ] ‘auspicious at the middle’ ; it is the enlightenment of an ordinary 
follower (a hearer, sdvaka) that is said [ to make it ] ‘auspicious at the end.* 

First, when one hears [ the Dhamma ] that is preached, he becomes 
free from the five hindrances and all things are auspicious — this is called 
‘auspicious at the beginning.’ When one has heard it, he follows the same — 

56. I’ali Cm. has nothing corresponding to this meaning as given in this sentence. 

57-50. The Chinese words used hen are = tit and li; respectively. 
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this is called 'auspicious at the middle’; when one follows the nunc, then 
gradually one attains the' Path — this is 'auspicious at the end.* Thus the 
Tathagata preaches the Dhamma at length or in short. In that short or 
long preaching, also, it is auspicious at the beginning, middle or end. 

[ 38 ] It is good in meaning and good 1 * in expressions [ Via. iii. 1 ]. Why 
is it that the TathagSta preaches the Dhamma ? He reveals the holy life 
of the teaching and the holy life of the Path by various means and lets the 
people know that these teachings [ of his ] have a meaning ( SE )- This 
is called good in meaning. Also, it is said : the syllables are good in meaning : that 
is, when he speaks, they reveal the meaning; when he speaks they delimit 
it; when he speaks, he connects the syllables without concealing any meaning; 
he does not break the [ mutual ] connection — this is called good in meaning. 
Good in expressions, that is, expressions are pregnant with deep meaning and 
that they indicate the deep meaning— this is good in expressions. The 
analytical knowledge of things, analytical knowledge of meaning, analytical 
knowledge of language and analytical knowledge of intuition 60 — these advanta- 
ges only a wise man of quick intelligence can know; a common man of dull 
discernment cannot understand their meaning which is deep and far rooted. 
Only the discerning person can delimit it — this is called good in expressions. 


[ 39 ] Possessing perfection 61 [ Vin. iii. 1 ] — that is, the meaning is already 
perfect. Possessing— meaning being entirely perfect, it is not false; it is 
entirely full. It reveals and gives the exposition of holy life (Brahma-cariya). 

Question What is holy life ? 

Answer : — -This dhamma is practised by Brahma-gods, therefore it is 
called Brahma-cariya (holy life). Why is it that he is said to reveal the 
Brahmacariya (holy life) ? It is auspicious at the beginning, because it is 
explained with antecedants, and occasions of origin** ; it is auspicious at 
the middle, because its meaning is not perverse ; it is auspicious at the end, 
because when one hears [ the dhamma ] one becomes glad and then follows 
the same; therefore it is said; 'he reveals the holy life.’ 

Question : — Why is it said 'perfect [ in all respects 3 ?’ 

Answer ; — -It is perfect [ in all respects ], because (in it ] there are five 
Dhammakhandhas (sections of the dhamma ) beginning with Good Conduct. 
Therefore it is said : ‘perfect [in all respects].' 


59. It is interesting to note that the Chinese translator follows the tradition of Sanskrit 
Buddhist books which read : ■ Svarthaqt, swpnjanam while the Pali expressions arc equivalent 
of sartham 3 saqKtfTjanwn ; the^ first expression of this Aar an equivalent given later by 
the translator in & in 4, 10b. 6 (line 4 or this paragraph). 

60* Pali : Dhamma paf iwmbkid& t atiha-fief isambhidd, nirutlt-paf isambhidd and p*t ibhdwc- 
pafisambhidS, 

61. — for these characters tee note 71. 

62. $a-nid$nam> ui-uppanikam. 
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THE BRAHMANA OF VERASjA CALLS ON THE BUDDHA 


The meaning is *noi diffuse* and so it is called pure- The Tathigata 
preaches the dhamina to all living beings without coveting any sustenance.” 
Therefore it is pure Brahma-taiiya (holy life^. This is practised by the 
Buddhas , Individual Buddhas, and disciples. Therefore it is called holy life. 

It is good that [ a worthy person of J such a nature {tathfl-r Upa) is approached 
[ Fin, iii - 1 ] and questioned about welfare* 

Question : — Why is it called good ? 

Answer : — Because it encourages { §5 ) several ten -thousand good things* 
therefore it is called 'good 1 , Also it is said : because it encourages the happi- 
ness of solitude, therefore it is called 'good 1 . Such {lath #)* — it is a word to make 
the sentence complete ( JE ) Nature ( ff rli/te)* fy — whatever 
is practised surpassing human [ things ]» jffj — that is, handsomeness of 
external appearance, Is approached and questioned about welfare — that is, 
the Buddha who is approached and seen, 

Qjusiion What is meant by 'seeing'? It is to look at with 
two eyes; that means 'seeing'.* 1 

[ 40 ] Thin the Brahman a of FmiSjtf, having thought in this manner, went to the 

place where the Buddha fr&r. He made enquiries about his health ( RS ) 

[ Vin , iii. 1 ], The Brahinana asked the Buddha : u Are you doing physically 
quite well (lit. arc you enduring well the four Great dements of your body) ? 
Arc your disciples and followers free from illness and ailments ? Do the four 
elements of your body give you lightness, strength and ease ( 3c SI i£ 
pkdsu-vihdra ) ? [ Questions ] like these arc called enquiries about health. He 
himself gave, in due succession, significant and delectable ( ) 

answers to the Br&hman's enquiries of health. He rejoiced at hcarL 
With his mindfulness alert, after finishing his enquiries of health, he stepped 
away a little (ip ) and took his scat aside. Stepped away a little ( ) 

— >ust as the sun steps away [from his straight course]* Took his seal 
— that is, he placed his bodily frame on earth. 

Aside — that is, at one end. 

An intelligent man, when he goes to the place of a revered person,** while 
taking his scat, avoids six things, and then he takes his seat. 

What are those six things ? First, [ sitting ] too far; secondj [sitting] 
too near; third, [ sitting ] in the direction from which the wind blows ; fourth, 

[ sitting ] on a higher scat; fifth, [ sitting ] straight in front of the eyes; and 
sixth, [ sitting ] at the back. 

[ Question } : — What is the fault in silLing too far ? 

[Answer] : — If one wants to speak to you, the sound docs not reach 

[ you ). 

63. et m. 

64 . 
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[ Qjustion ] : — What is the fault in [ sitting ] too near ? 

£ Answer ] ; — One offends the revered person [by intimate contact]. 

[ Qjtestion ] : — What is the fault in [ sitting in ] the direction from which 
the wind blows ? 

[ Answer ] : — The body may emit foul smell. 

[ Question ] : — What is the fault in [ sitting on ] a higher seat ? 

[ Answer ] : — It [implies] lack of respect [for the person you visit].. 

[ Question ] : — What h the fault in [ sitting ] straight in front of the eyes ? 

[ Answer ] : — It becomes rather difficult to look at [ straight in front all 
the time ], 

[ Question ] : — What is the fault in [ sitting at ] the back ? 

[ Answer ] ; — The revered person would find it difficult to speak to 
you, turning and looking back. 

The Brahmana keeping himself free from these six [ faulty ] tilings took 
his scat. Therefore it is said in the Vinaja [ texts] : “He stepped away a 
little and took his seat aside** [ Vin. iii 1]. 

[ 41 ] Samaria [ Vin. iii. 1 ] — that is, [ one who ] has conquered the 
defilements; also it is said : [one who] has rejected the defilements; also it is 
said : [ one who ] has a mind that is calm and quict^ 

Brahma&a — that is, one who is known in the world as a real Brahmana, 
with no miscegenation on the side of father or mother. 

Great (mahallaka) — - that is, those who have grown large in their bodily 
frame; also those who have grown in their age. Abo it is said : those that 
possess virtuous conduct are called ‘great*. Those that are rich with posses- 
sions are also called great 06 . Old (vuddhr)—jijn at is, [-those, that have] hair on 
their head fallen. Also it is said : those "that haye^p 1 oduced sons and grand* 
sons who, also, in turn, have produced [ children-]. They arc failed *01d\ 

Worn out {ji$rtc) — that is, those whose skin has been wrinkled. When 
they speak, their words become defective. They are called 'worn out*. Have 
lived through long time (addha-gate ) — that Is, since were born, they- passed 
through the reigns of two or three royal generations. Still they are continu- 
ing their life. They are called those who 4 have lived through long time 4 . 

Of prolonged life — that is, those whose age has gone beyond hundred 
years. They are called those who have prolonged life. Have reached old age 
{vayo anuppatie) — that is, those who have reached the last [ stage ] of their 
life. They are called those who ‘have reached old age 1 , 

[ 42 ] He shouts out : 41 O Samaria Gotama”. Why docs the Brahmana 
say these words ? The Brahmana reaches the place of the Buddha. He 
sees chat Buddha do<"' not get up, shows no courtesy, does not offer him a 
seat and so he thus says : “Just what I had heard! Exactly the same 
I have now seen in the Tathagata. He desires to exalt his own self and 
depreciate others.** 


66, S 


IV.43] 


THE BR AMMAN A OF VERA^I RAILS AT THB BUDDHA 


The Buddha with compassion in his heart replied : ** O BrShmapa, I 
had not [yet] appeared as the Buddha C ^ JS. ) at the time of 
my birth in the forest, when I came down on the earth, and when 1 had 
taken seven steps in the northern direction, t myself looked arqund at a 
hundred crores of ten-thousands of gQds and men, MSras and Brahmas, 
Samanas and Brahmanas. There was none who could receive my obeisance. 
Having' seen that, I spoke by way of seJf-cxai tation : * There are gods above 
and gods below. I alone am to be honoured. ’ The BrahmS god had heard 
this praise of me as the Bodhisatta and then he folded his hands before me 
and said : “ You, alone, Bodhisatta, are fit to be honoured in all the three 
planes [ of existence]. There is none who can surpass you. ” I as Bodhi- 
satta heard this and made the lion's roar : “ Only I, and I alone, am fit to 
be honoured. ” The Buddha said to the Bralunana : “ At that time t had 
not attained the Path. [ Even ] at that time, I alone was fit to be honoured. 
What need is there to say when, now, large crowds of good virtuous people 
worship me as the Buddha ? How can I offer you any obeisance ? If any 
one is paid obeisance to by me, his head will immediately fall down on the 
earth. Therefore, you need not expect obeisance to you when you have 
come to the dwelling place of the Buddha.” 

[43] That BrShmana was foolish, with no knowledge. To the face 
of the Buddha, he said the words that follow. The BrShmana said : ( i J 
“ One who is like this is one who has lost all sense of enjoyment in one's self 
( a-fasa-Tupo )" [ Vin. iii. 2 J. Why is it so ? Because you have only the 

physical form ( rUpa )” — a treasure, with no sense of enjoyment ( gjg rasa ). 
The Buddha wishing to subdue the BrShmana said in reply : “ You say 
* wihout enjoyment;* I am really without enjoyment. Why ? Just as a 
wordly man, when he has [ his objects of sense like ] form,- sound, smell, 
taste and tangibles, enjoys them, so the TathSgata [docs not j, as he lias 
already cut them off. He has cut them off, like a Tala tree that is cut off 
for ever and will never grow again. ” 

The BrShmana said : { ii ) “ If it is So, then it is being proud." The 
Buddha replied : “ As per your words, then I am proud. How is it that 
I am proud ? Because the Buddha lias gone beyond the three worlds, 
he pays no obeisance to a wordly man. I belong to such a class. 
Therefore I am proud." 

The BrShmana said : ( iii ) "If it be so, then you are a protagonist 
of Non-action ( a-kiriyao&di ).” The Buddha replied : ** As per your 

words, I am really a [ protagonist of] Non-action. How is it that I am given 
to Non-action ? 1 do not steal, da not tell lies; I do no cheating, I do not 

live the life of a lewd person; and all such other evil actions— actions of the 
body, tongue and mind — I do not commit. Therefore, I may be called 
[a protagonist of] Non-action. " ■ 

The BrShmana said : ( iv ) *' This man then- has himself cut off his own 

species* 1 .’’ The Buddha replied : " It is true. Why ? In this threefold 
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world, t have cut off all the different kinds of defilements. Therefore I may 
be called an annihilationist. ” 

The Br2 hm ana, non-plussed ^ ^ ) and not knowing what to say 
in reply, again exchanged words : ( v 'This man is despicable and unclean 
( jeguccfu ). '* The Buddha replied : “According to me, there indeed does 
exist one who is ‘ unclean. ’ If a person lets loose his mind and his tongue 
towards evil, then he becomes despicable and unclean.” 

The BrShmana got further irritated arid said : ( vi ) ** This man hears 

the words spoken by me and by imitating me by the use of the same words 
[ but in another sense ], he reduces diem to nothing C )■” The 
Buddha again replied : “I have indeed already reduced to nothing defile- 
ments in the threefold world. ” 

The Brahmana again said. ; ( vii ) “ This- person is not capable of 

talking to men who arc worthy of high regard 0 *.” The Buddha replied : 
“ It is truly so. I, also, moreover, think of those ignorant people who 
are worthy to be pitied and who always .do evil actions never thinking of 
practising good ones. ” 

The Brahmana got still further irritated and spoke abusively : ( viii ) 
“ This person must not be sleeping day or night ( apagabbho ). Being in 
search of elegant words, he confounds wordly men.” The Buddha replied : 
“Truly so. Why ? i I never t' think' any longer X .gf^entering the womb [of 
any mother] and so do not enter s sleep .-event in the higher womb of 
gods. ,s Therefore 1 do not sleep.” ■ 

^ [44] Thus when the Brahmana reviled the Buddha in eight ways, 

the Tathagata, the King of the Dhamma, with compassion in his heart, looked, 
[straight] into the eyes of the Brahmana. Wishing to let him drink the 
sweet [juice ] of the Dhamma of Immortality, he then preached to him the 
Dhamma. At that time the mind of the BrShmana became clean. Just as 
when the empty sky is free from clouds, the sun and moon shine over the 
darkness, so the Tathagata, by various methods, instructed him and made 
him understand [ things ]. 

The Tathagata in self-praise [ said ] ; “I have already attained supreme 
' wisdom; I am always settled in the state of Nibbana. ” To the BrShmana 
he said : “ You have approached old age and death. You have come to 
my place. For you, there will indeed.be something which you can secure.” 

Why is it so ? Just as there may be eight or ten or twelve eggs 

of a hen It may be questioned : Why arc they counted in these three 

groups ? The answer may be : This is to make the expression complete 
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BUDDHA'S CONFIDENT DECLARATION 


C JE- ) 70 i also to render it into a perfectly elegant expression 
(SSflf' 1 tjacana-silitthatdya ), 

* - 

The mother-hen always sits upon the egg-shells and is from time to time 
turning about. Sits upon, that is, with her wings on both sides, she 'covers 
them up until the time of birth comes, when with their eyes, [ the chicken ] 
see the light and, with their beaks, peck : [ the egg-shell ]. When they come 
out, they flap their wings, and cry out. "That which comes first — is it the 
eldest ? Those that come later — are they the younger odes ? The BrShmana 
replied : “ That which comes first is. -the eldest.” The Buddha said : 14 1 

also am like this. Why so ? Ignorance in the' form of an egg-shell has 
enwrapped this threefold world. I with the beak of wisdom peck the shell 
of ignorance before this threefold world comes out of the same. . Of these, 
who is the elder and who is the younger” ? By way of answer [ the Brghmapa ] 
said : “ Gotama then is the eldest.” 

Other words that follow have not much significance. One can know 
them oneself. 

[ 45 ] The highest in this world — the highest is one who has no other 
person [ as his equal ] . 

Saenmd-sambodhi is the supreme bodhi. 1 

Question : — What is it that brings about the supreme bodhi ? 

Answer : — If one who is on the Path of the SotSpanna asks about the 

fruit of the SotSpanna, then I explain that to him and so on up to if 

one who is on the Path of Arhatship asks about the Fruit of Arhatship, then 
I explain that to him. Similarly, the Path of disciples, of the Individual 
Buddhas and of Buddhas. According to the questiori is the answer. There- 
fore, it is called the Supreme Bodhi Therefore, I am the highest. The 
hen— mother sits upon egg-shells and from time to time turns about; the 
Buddha sitting under the Bodhi tree reflects upon the dhamma of the Four 
Truths, ' on suffering, on unsubstantiality 7 * [ of things ] and on 
impermanence. 

The Buddha said to the BrShmana : “ I strenuously made right efforts 

and obtained the supreme and the highest. Not with my mind given to 
indolence or to carelessness, but with heroism, I exerted strenuously under 
the Bodhi tree with the four right efforts. What are those four ? First, it 
was right : second, not in haste; third not. loose; fourth 71 , without a stop. 
Thus, according to dhamma, I attained the Supreme Path.” 

70. Abo Kt above, end of | 39. £ teems to be used by the Chinese 

translator as an equivalent of pada-pBraru. Bu^. really speaking it i* not so. It ha* a 
definite meaning. 

71. For this expression also see note 61. 

72- The Chinese k'ung ( ) generally connotes snAAo, but the Chinese translator 

uses this for Pali anatla, as he was more familiar with the former term. 

73. Pali simply says : caiurafiga-samann3ga!am, but does not explain what those edtgv 
are, 
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[46] Not given to rest { a-salC'na ), that is, not stationary Mindfulness 
set up ( jtjJ ), that is, practising [meditation] on objects that are fit 
be to reflected upon ( drommava ). 

* * 

JVW refracting, that is, having no wearying sickness. 

A find concentrated , that is, mind focussed on one [object]* 

Further it is said : When the mind is well-placed, it leads to concentra- 
tion and then is accomplished the focussing of the mind* It neither works 
too strenous nor too slack. This is the preliminary C ) good thing. 
On account of this thing one attains the First Trance and then in due course 
reaches ihe threefold discerning knowledge t £3! } the end- The 
Buddha has rendered escape from desires as a supreme matter. It is 
therefore said in the Vinaya ( ) 74 : the Buddha says : “ O Brahman a, 

I have cleansed myself" from desire and also from evil things"* 

Question : — What is meant by * desire * ? 

Answer : — The desire of wilfulness, the desire of attachment, the 
desire of wil fulness and attachment, the desire of mental brooding 
( saftkappa ) — this is called 1 desire ** 

What are evil things ? 

Answer : — Wilfulness 75 [for objects of desire ] ..doubt — these are 

evil things. They arc called evil things. The TathSgata has, in these two 
matters, got detachment from them. 

A further question : What is cleansing from desire ? 

Answer : — To be away from dcire is to say ; give up desire. Why ? 
First, to enter the first trance. Ignorance belongs to the group of desire. 
Desire is the opposite of the trance, because the trance is attained only after 
giving up desire. Therefore it is called the opposite. 'To he away from desire 
and evil things [ Fin. iii. 4]— the trance comes when desire and evil things 

are destroyed* Then only the trance arises. Such is the meaning of the 

two phrases which one should oneself understand. 

[ 47 j There are three kinds of detachment ( uiveka) — the detachment 
of body, the detachment of mind and the detachment due to suppression, 
These are the three kinds of detachment. The three kinds of detachment arc 

also included in the detachment expressed by the words already 

mentioned* If it be asked ; ‘what is desire?* it may be said in answer : desire 
is of two kinds. First is the desire for objects; second is the desire for 
defilments. 

Question : — What is the desire for objects ? What is the desire for 
defilements ? " 

74* Via. iii. 4 — Aham, Itrtifonana, vivict**t'Q karnehi, viwcca ebaaUki dttMmmthi. 

75* Acquisition ( k^rnacdumda }, ill will ( btMftadm ) * slntli a»d torpor ( ihlnQmiJdha ), 
flurry and worry ( widk * C£9 - k u k fo* xm } and doubt ( bkikiccha ). Those arc the fhc hindrance 
referred to below ( j4B ). 
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Answer : — Desire for objects that is, •attachment of mind lor 
[ pleasant ] objects like material forms. Desire for defilements means to 
let a man reach the places ofj|pPi' .( ?$( jjf). These last two expres- 
sions are to be understood as juswjj^sely allied * ( IE iSf ) to each other. 

The former expression mcaij&^pving up taking delight in objects of 
desire; .the latter expression means, to get. out of defilements. Such are 
the desire for Objects and dcsireLfar ^efilments. .From both these [desires], 
mind is to.bfe absolutely cleansed.. '■ . " 

Also it is said : the iorriler expression^ means to give up objects of desire; 
the latter means to give, up desire for defilements. The former means to 
give up the causes and conditions of fiightincss ( lolabhava ); and the latter 
means to give up the characteristics of foolishness. The former [is said] 
in relation c m ) to purity, and the latter in relation to the stopping 
of desire. Thus in due succession one must oneself understand these [ two 
expressions ]. 

■ [ 48 ] Question : — The desire of wilfulness. Wilfulness is, so to say, 
desire ( hSma ). Is wilful ness separately distinguished and desire separately 
distinguished ? 

Answer : — They [ after all ] mean one and the same thing. Why ? 

All the evil things ( dhammS ) are [ after all ] regulated on to one thing, 
but when they are classified, each is separate. 

Also as in the Vinaya C ® ) it is ^said : .Wilfulness is defilement* 

Desire is objects of desire! 7 Also as [ is*saSf “ Concentration ( sam&dki ) 

is the opposite Of the desire of^wilfulness ; joy is %the opposite of hatred, applica- 4.22a. I 

tion of thought ( vitakka ,0L « 7*bc opposite of torpor,easc is the opposite 700b* 1 6 

of flurry and Worry* and reflection £ viedra Jfc ) is the opposite of 

doubt 7 *’ 1 [ Pefaka ]♦ Also it is like "this : the First Trance is the opposite of the 

desire of acquisition. The desire of acquisition is included among the five 

kinds of hindrances. All the eviTdhrimtnas - .' include all the hindrances* 

What are those hindrances ? The answer is : 77 [The former 

expression means], out of the thjpc poisonous roots [of evil], greed £ T * 
lobha ) concerning the five objects ( Jffi IJft ) of five kinds of desire* The 
latter expression ( evil things ) means dhammas like ill-will and delusion 
concerning objects of hatred and violence and the like ( dgkdUi'Vatthubfuda- 

76* This passage is ascribed in Fall books like Smp Vis, and Dhsm* to a work 
called Vs f aka for which also sec Vim* p. 49* 

77* Hero the Chinese text seems to be corrupt and defective* No answer is found to 
this question* Similarly, the next sentence must be preceded by * the former expression means* 
as it Is an answer to this question* The corresponding answer as given in Pali is pafSamtna fhu 
akusaUwriUltsu pafica-k dmagu n a. - bhtda - visayassa lebhassa* 

78. The same character C fK ) i* used for chanda and tobh s, as the former is only a weakr- 
state of the latter. In this connection, Vimati* Vinodanl ( p* 60 ) gives an interesting passage 
which explains ohanda as pafthantiktirtna pavatto dubbclo lobha 'iochanafihma cfmdo, TaSo bat aod 
raftjanafthms rdgo; late pi Mavaioro ehanda^rdgo. NimtUdmibya£jQjui-saAk*pp<hvas*n* pavatio 
safikappo ; into pi balao i-safikappanavastna pauatto r&go; tato pi balawtUtro m Akappa- tdga * 

Svdyam pabhtdo tkass' m lobhassa pavatii -dkdrabhidena avatfh&bMma ca vutto. 
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oisaya ( Bi # IQ* )► The former expression ( desire for objects ) 
means, the flood of desire, the bond of desire, the depravity of desire, the 
grasping of desire, the intention of killing ( ) aric * the fetter 

( ) of desire. The latter * expression means the [ remaining ] 

floods, depravities, graspings and bonds. The former expression means 
craving ( tanks ) and the like; the latter ignorance ( avijjd ) and the like. 
The former expression means eight kinds of thought [ connected with ] 
greed 7 ® and the like; the latter expression means four kinds of evil thoughts. 

Thus one cleanses oneself from desire and from evil [ things ]. 


4.22b. I 
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Produced from detachment [ Vin . iii. 4 ]* If it be asked: ‘what is detach- 
ment ? \ the answer is: it is to be free from five hindrances. This is what 
is called detachment, 

[ 50 ] Joy and ease, Joy is full satisfaction, What is full satisfaction ? 
When the body and mind arc fully satisfied with joy* That which has, as 
its function ( rasa ) t the culmination into gladdening— that is joy. 
Ease is to abandon two kinds of suffering— bodily and mental* This is what 
is called case. Ease hs£ t a^ its function, dwelling persistently ( ufiabrUkam ) 
upon one's conception. Further it may be asked : what is joy ? The answer 
k : the mind is very much pleased and gratified with its . conception ( )• 

This k joy. Ease is to reach it and actually possess it* These two things 


[ 49 ] Accompanied by application of thought ( ^ ) and by reflection 
( JB > [Vin. iii. 4 J* What is meant by 4 application of thought’? 
The answer is : turning over ( $}} $$ )- What is meant by turning 
over ? First application of one's mind to the objects of thinking — -this is called 
application of thought. What k meant by reflection ? The answer is : a 
man given to meditation applies his mind to the object of thinking and hk 
mind roams, backward and forward, about the object of thinking ( JS 
dramma$a )* Further it is said : reflection means deep investigation ( |f ) 
by the mind, association of the mind* connection of the mind* Just as the 
sound of a bell is first big and later finer, The first big sound is like applica- 
tion of thought; the later finer [sound] k like reflection. Like the flutter- 
ing of a bird is the first quiver, the later is concentration ( The 

quiver k like the initial application of thought the concentration is like reflec- 
tion . Like a bee that picks up a flower and first reaches it k the first applica- 
tion and the later choice k reflection. 

* *• 

The First Trance has got five constituents. Which are those five consti- 
tuents ? First is the initial application of thought, second is reflection, 
third k joy* fourth k case, and the fifth is the focussing of the mind. These 
are what are called the five constituents. Just as a big tree has a flower and 
a fruit, so also the First Trance has the initial application of thought and 
reflection. 


79* Pali : i^bha-sampujutio-atfha-eiUuppddcnam. 
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are not mutually exclusive. If there is joy, there is ease; if there is ease, 
there is joy,“ 

* 

Joy is what is included in the group of mental forma tives ( saihkkcras ) ; 
ease is what is included in that of sensationX vedanj ), Just as a man pwwing 
along a road gets exhausted on account of' thirst when there is no water j 
but when he hears that there is water- £ in some place near by], his mind 
gives out a sigh of relieving joy. This is what is called joy. When he reaches 
that £ place of] water and drinks it or bathes in it— this is what is called 
ease. 


[ 51 ] The Samfdhi of the First Trance, that is, the first in order. 
Trance — that is, what burns well (jhapeti ) ; also it is said : “ that thing which 
is reflected upon by the^iw. " What is meant by * burning well *? The 
answer is : that which is most capable of burning the hindrances that wrap 
up [ a person ] ; also it is said : * that which cuts off defilements.* Also it 
is said ; ‘ Inspects.’ What is meant by 1 inspects ?* The answer is : 

examines ( upanijjhsyati ) the characteristics of things ( dhammS ) and accepts 
the right practices of behaviour and eight types of meditation ( samdpatti }. 
Why is it so ? Because it examines the characteristics of Aaritfa-objects 
of meditation. Because it examines the characteristics of kasi&a-$ramma&a, 
therefore it is called a Trance. It is the same as insight into the Path and 
Fruit. How is it so ? Because it examines the characteristics ( lakkhana- 
up an ijjh dyanoto ) , How is it that it does examine the characteristics ? 
Because it examines [ the characteristic of] impermanence. And when it 
examines [so], the Path is accomplished. The Fruit examines the Truth 
of Cessation ( Nirodiia ) . Therefore is the trance called the examination of 
chractcrstics. 

In the Vinaya it has been said : 

* Question : — What is called the First Trance ? “There is the initial 
application of thought, reflection, joy, ease and focussing of the mind ” 

[ Vib. 257 ] — this is called the First Trance. Just as there may be a man who 
possesses wealth, or a person who has a circle of dependants, and if one takes 
away that wealth, or if one takes away that circle of dependants, then for 
what remains, what name can be used ? The answer is : no name can be 
given for the rest. The trance also is like the same. If we exclude the ini- 
tial application of thought, reflection, joy, case and focussing of the mind, 
then for what remains, there is no name to be given. This is called [ the 
First J Trance. 

Just as in a battalion of the army, there are soldiers, elephants, horses 
and weapons of fighting and all this, is called an army. If the soldiers, 
elephants, horses and weapons of fighting 'are all scattered away, then there 

80, This it different from Pali which says ; 

Ytitiha sukham tttUka na nijramato phi : 4 Where there is ease, there does not 
necessarily exist joy, 1 


4.23a. 1 
700c. 12 


4.23b. 1 
700c>24 
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is nothing which can be called an * army. * The Trance also is like the same. 
If we exclude the five dhammas mentioned above, then there is nothing which 
can be called [ the First 1 Trance. 

[ 52 ] Attains — that is, reaches and is said to possess. ' 

Stays — that is, under the Bodhi tree, he stays in a state of trance. The 
Buddha sits under the Bodhi tree' and examines. What is it that he 
examines ? The breath that goes out and the breath, that comes in. 

Question : — Is there no other trance ? 

Answer : — Yes, there is. 

The Teacher says : the rules of the Trance, I have explained in detail 
in the Path of Purity 11 ( Visuddhi-magga ). Their meaning is deep and wide. 
The rules are numerous. You should yourself know them from Abkidharma- 
vibk&sti. If they are given here, it would be just the text of Vinaya-vibhetS. 
The rest has been given here in brief. 

Thus [ ends ] the section of the First Trance. 

£ 53 ] After the cessation <f the initial application of thought and of reflection 
[ Pin. iii. 4 ]. When one has left behind the two dhammas: initial applica- 
tion of thought and reflection, one enters the Second Trance. The Second 
trauce arises when the two dhammas have disappeared presently. Why ? 
Because when one goes beyond the two coarser constituent dhammas, it is 
called the Second Trance. Also it is said : In the Second Trance, there are 
no dhammas of the First Trance, but there are other dhammas. In the First 
Trance, there arc dhammas such as contact and the rest. In this Second 
‘ Trance, one goes beyond two coarser dhammas and then he attains the 
dhammas of the Second Trance. Therefore it is said in the Vinaya n * ; “ After 
the cessation of the initial application of thought and of reflection,. ..one enters 
the Second Trance. ” 

The internal dhammas — those that arc present. 

Question : — What is meant by ' those that are present ?* 

Answer : — * Those that are present ’ means those that are produced 
from one's body. 

Serenity 63 — that is, to be without any impurity. The trance also is 
called * serenity. * Why ? Just like a blue cloth. Because it has blue 
colour, the cloth is called blue. The same is the case with trances. Because 
it has th.. nature of serenity, therefore the lianre is called 'serenity.* 

Question : — Why is link trance called * serenity? * 

81. This shows that liic Chinese translator also believed in the tra-fitional view that 
Samante-pesadikg also was written by Duddhatfltosa, the author of the Vintddhi~miBS a - 
82 * Vin* iii- 4, 

83. Stttnpasfdan* m . 


rv.54 ] SECOND TRANCE 

Answer : — The initial application of thought and reflection are the 
roots of disturbance. When the initial application of thought and reflec- 
tion have ceased, then it is called ‘ serene, andtelean.* 

Unification — ( ekodi K — ;fg ) — that is, the arising of oneness. 

Question ; — What is meant by the arising of one dhamma. Because no 
attention is paid to the initial application of thought and to reflection, there- 
fore it is called oneness ( — ‘ ) Also it is said : it is supreme 

( seffha ) . Further it is said : unification, that is, because it is already freed 
from the initial application of thought and from reflection, it is also called 
without a companion ( a-sahtiyo ) ; therefore it is called unification ( — ;fg } . 

[ 54 j Question : — Oneness. What is it that is called oneness ? 

Answer : — It is samsdhi ( concentration ). 

Question : — What is samsdhi ? 

Answer ; — It is oneness of mind ( ctlaso ckodibhdvo ) [ Vin, iii. 4]; no 

second. It is also said to be a ' trance also it is said to be free from agita- 
tion., Therefore the Second Trance is unification. How is it so ? Because 
of the name. What is it that is meant by name ? It is [ the unification 
of mind } and not of self ( salla ) nor of a breathing life ( jiva ). This is called 
* name.’ 

Question : — Is the First Trance without serenity ? 

Answer : — “ It has.” “ If so, the first trance also should have been 
called * unification \ Why is it that the second trance only is called * unifica- 
tion ’ ? ” The answer is : The initial application of thought and reflection 
disturb [the mind]. When the water is shaking, the ripples arise. One 
cannot see the image of one's face [in the same}. Just like this is the First 
Trance. The mind is [ overpowered by ] initial application of thought and 
by reflection and therefore it cannot be serene and hence it is called * without 
unification. * Why ? Because the samadki in this trance is not quite evident. 

■Question : — Why is it that the samadki in the Second Trance only is 
evident ? 

Answer : — Because the mind [ in that state } is clean. 

From samadki there arise joy and ease. That is, joy and ease arise from the 
samadki of the First Trance. This is the Second Trance. 

Second — this is in the order of counting. 

As the First Trance has five constituents, the Second Trance has four. 
What arc the four ? The first is serenity, the second is joy, the third is ease 
and the fourth is focussing of the mind (-^ ). If they arc given in 

detail, they arc four. But if they arc given briefly, they are three. As 
it is said in the Swt ta- literature : 1 Which three constituents at that time 
arise ? Joy, ease and focussing of the mind * [ ]. The Teacher says : 

I now give here only a few words by way of indication. The rest one 
ought to know oneself. 
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[ 55 ] After efetashinj* oneself from joy [ Pin. iii. 4 ] . 

Question : — What is detachment frpm joy ? 

Answer : — Diminishing joy; ’also it is said : leaving behind joy; also it 
is said : putting an end to joy. 

At this time initial application of thought and reflection have already 
ceased and joy also has arisen.' 

Question : — In the Second Trance, it has been* explained, that when 
initial application of thought and reflection have already ceased, joy £ comes ]. 
Why then is it mentioned again ? Because of desire to glorify the third 
trance ( vap&a-bhaiia 7 iani ), this is said. Why ? Just as, though the heretic 
view is not destroyed at the Third Path — it is [already] destroyed at the Path 
of the Sotapanna — still it is mentioned again.- Why ? To glorify the Third 
Path, it is mentioned there again. Similar is the case here. 

£ 56 ] Lived with equanimity [ Vin. iii. 4 ]. What is meant by equani- 
mity ? 

Answer : — Equanimity — this sees all £ things as ] equal; sees without 
leaning to any side; sees without being partial. He constantly possessed 
that strong equanimity. This is the Third Trance. 

Also it is said : Equanimity is of ten kinds. 

Question What are those ten ? 

First is po-lan-ehti ( ckafapga ) - equanimity, second fan-ir.o-chu { brahma- 
vihdra) > equanimity, the third po-ti-trng (bojjhafiga) - equanimity, Lhe fourth 
po-ti ( viriya )- equanimity, fifth equanimity of saiikhdras, sixth equanimity of 
touch c & seventh equanimity or insight' {uipassund) > eighth 

equanimity of ninth equanimity of wisdom 8 * ( ) and tenth 

'equanimity of purification { pSrisuddki ). 

These ten kinds of equanimity, though they arc well [classified] into 
different places { J3J £8 ) as far as the ground, individual, the object of 
meditative mind are conceroncd, have, [ however, only ] one [ and the same] 
characteristic. As they have been explained [ here ] in brief, one should 
know them oneself as given in detail in three places — 

and VisHthlh'im/tnxa* 1 ' If I were to say iluit in detail in this Vinaya [-com- 
mentary]* then it would become loo prolix. 


84. This Unci not with the Pali reading sensation. 

85. The corresponding Pali is jn&na 9 trance. 

86. The foot-note givqp in ‘Taisho’ edition seems to be inaccurate. Here three works 

are distinctly mentioned [ .4jfAd- ] Ss tiru t Dhamma-tafigahanl and Visuddktwaz&a. The 
Chinese translator reads the second of these names an y fl|i )(Sf fP. JK 

( Diumma-M&txtiho nijt ) a* lie appears to be wavering between the Sanskrit Dhama* 
idfijfTalta and Pali name Darnma-safigeni. He has pm the two together into one. The detailed 
explanation is found in Asitt. 3. 349-354, Vis. IV* 156-171, DAj.$£ 150-159; 163-65. See 
that word in the Index of that book; also sec Vim. p. 52. 
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Question Ten kinds of equanimity — of these which kind of equani- 
mity is taken here ? ■ - 

Answer : — The equanimity of mcjjkatla ('impartiality ) is to be taken 
here. 

Question ; — What is meant by equanimity of majjhatta ? 

Answer : — Not to find joy on account of the affairs of others. 

Question : — The First and the Second Trances — in both these places is 
there no equanimity of majjhatia ? Is it only in the third trance ? 

Answer : — The First and the Second trances have it; still it is minute 
and not evident. Why ? Because, there the trance is obscured by the 4.26a. 1 

initial application of thought, by reflection and joy. In The Third trance, one 701b.28 

becomes free from the initial application of thought, reflection and joy and 
so it becomes evident. 

[57] Rightly mindful and alert. 

Question What is meant by ‘mindful' ( ) ? 

. Answer : — The mind produces several kinds of thought and of them he 
is mindful. 

Alert . Qjieition What is meant by 'alert' C ) 7 

Answer : — To penetrate things thoroughly and know them. 

Question : — What is meant by rightly mindful £ J£ } ? 

Answer Rightly mindful, that is, not to be forgetful; also* it is said : to 
be conscious; to say in other words: it has the appearance of knowledge that 
demarcates the characteristics ( Hg 

Alert . Qjtestion ; — What is meant by ‘alert ?’ 

Answer : — To discriminate C ^ ); in other words, to collect and then 
to expatiate on the same. This is said in brief. One should know it from 
Mo-chie (majjhatia ?} 

Qjtestion - In the First Trance is there no mindfulness and alertness ? 

Answer : — Yes, they arc. Why is it then [ described ] as if it is without 
mindfulness and alertness ? On account of what do these terms go away 
from it ? Because they are in the initial stage .( ) . 

Question : — In the First Trance, why is it that mindfulness and alertness 
are not evident ? 

Answer : — They are still inert. Just as a polished knife is at first blunt; 
it becomes sharp only later. The same is the case with mindfulness and 
alertness. In the First Trance, they are still very inert; therefore they do 
not become evident. 

Just as a calf that is still fed at the udders [of the mother-cow ], though 
whipped up by a man, does not go far away [from the mother-cow] but 
returns to her again from time to time, so is ‘ease* (sukha) in The Third trance. 

It has not gone far away from joy. If it is not protected by mindfulness and 
alertness, it will soon be united with joy and therefore mindfulness and alert- 
ness must guard it. When it is strongly guarded, then it will be free [ from 

j>y]* 
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Ease — that is, ease that is supreme; the ease that is highest. Why ? 
Became it is guarded by mindfulness and alertness. Thus the meaning and 
the text C ti 3t ) one should oneself know. 

[ 58 ] One has direct experieticcof ease {sukha) with Ids body [ Via. iil,4]. 

Question : — What is meant by ‘body* ? 

Answer : — It is the body consisting of name and form (ndma-rtipa). It 
is with this body of name and form that he has direct experience of ease. Why 
is it so ? Ease is united with this body of name and form. When these two 
principles [ bodily and mental ] are united, then one can have excellent 
functioning. When alertness is characterised by excellent functioning, then 
alertness appears ( ) and one is awakened to it. Therefore he has 

direct experience of ease with his body, 

[ 59 ] Good men say : he has equanimity, he is mindful and Hoes a life of ease. 

Question : — What is it that is meant by ‘good men say* ? 

Answer : — In whatever way the Buddhas, the Individual Buddhas and 
their followers describe the man who has attained the Third Trance, because 
of his having attained the Third Trance — this is what is meant by ‘good men 
say.* What is meant by 'say ?* 

Answer : — Open up and reveal— that is what is meant by ‘say; 1 or 
classify and expatiate.. Also it is said : ‘praise.’ 

Question '■ — What is meant by ‘having equanimity, mindfulness and living 
a life of case 1 ? 

Answer : — About one who wishes to enter the Third Trance, they say: why 
does he enter ? Because lie wants extreme case. Because of the extreme case 
that is excellently fulfilled, he has equanimity in the Third Trance, lets joy 
cease so as not to let it arise again. Tltis is what is called ‘mindful. ’ Why ? 

£ To be in consonance with ] what is thought of by good men of one who 
has entered a state of ease — ease, pure, and not mixed up [ with anything 
inferior J. This It what is praised by good men. The meaning is conveyed 
in the original text which says: “has equanimity, mindfulness and is living a 
life of ease” — this is the praise by good men. Thus, entering the Third Trance 
means entering the First trance, entering the Second and entering the Third 
Trance also. If so, then the differentiation is : the First Trance has five 
constituents, the Second four, the Third two, as has been suit! in the original 
Suites. 

Question At that time which two constituent-, arise in the Third Trance? 

Answer r— Ease and focussing of the mind. 

The section on Lhe Third Trance is concluded, 

" | Thus is concluded } 

the Fourth Book of the Vinaya-Commcntary [ named ] 
Sama/tla-pfsddikd. 
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[ 1 J J3y removing ease and by removing pain [ Vin. iii. 4 J. 

Question : — What is * removing ease * and what is * removing pain ’ 7 

Answer :—In the state of the Fourth Trance, ease and pain are removed ■ 
from mind. 

Further It is said : mental 1 ( ^ ) ease and mental pain are removed. 

Question ; — This ease from the mind and pain from the mind — at what 
time in the Fourth Trance is their removal attained ? 

Answer : — At the very entrance ( upaedra P3 ) of the Fourth Trance, 
they are removed. 

Question : — At what stage is the bodily pain extirpated 7 

Answer : — As it is said in the sulta ; “ The Buddha says to the men- 

dicants : As soon as one clears himself from desire ( kdtna ), one enters the 
First Trance. [Physical] pain is extirpated here ” [$. v. 213]. 

Question : — At what stage arc the mental pain and mental case extir- 
pated leaving no trace ? 

Answer : — In Shirt Mang * the Buddha says to the mendicants : “ In 

the complete concentration of the Fourth Trance, they are extirpated leaving 
no trace ” [ S. v. 215 ]. Then why is it said that all things like pain, ease, 
joy are extirpated, leaving no trace, at the entrance of the complete concent- 
ration in a trance ? The complete concentration at the First Trance is not 
yet free from initial application of thought ( vitakkka & ) and reflection ( J&* 
uiedra ) and so there is pain in the mind. When the initial application 
of thought and reflection cease, then pain also ceases. In the same way with 
the Second, Third and Fourth trance-concentrations, initial application of 
thought and the rest cease. Joy is completely extirpated at the entrance 
of the complete concentration of die Fourth Trance. Ease, however, reaches 
as far as the Fourth Trance. He entertains ease and settles there. Equani- 
mity arises ( ) but it does not overpower ease. Therefore pain has 

been completely extirpated, leaving no trace, in the Fourth Trance. This is 
called ** without pain and without true 

1. Pali hu bodily ( kayika ) ease and bodily pain. 

2. Shiv Mang ( jjfr 5 1> Air Sumahgata-vitisinJ, Cm. on bighanUe^ya f 

This passage it found In & v. 213-15. 
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[23 This Dfaamma [ of equanimity 3 is very subtle and cannot 
be mentally grasped. Why ? It is like a wicked bull. The cowherd 
[ tries ] to seize it but does not get it. He stands and makes a railing and 
drives the whole crowd into ( ^ ) the railing. ( Then ] he pulls out one 
by one and gets each in due turn. When the turn of the wicked bull comes, 
he, at long last, seizes him and gets him. The Buddha also does in the same 
way. He has already taken hold of 1 ease ' and makes all dhammas enter. 
Having entered, they come out in turn. This is what is ‘without pain and 
without ease.* [ That is to say 3 the mind without pain and the mind with- 
out ease. This is the sensation without pain and without ease. 

[ 3 J Question Is this [ sensation ] * without pain and without ease ' 
easy or not to be grasped ? 

Answer : — Not easy to be grasped. 

Further question This above-mentioned expression — with 

what [other] expression ( S ) can it be grasped ? 

Answer : — By understanding its [accompanying] characteristic (/£§). 

In this way it can be grasped. The £ accompanying 3 characteristic 
words oneself can undestand. As it is said in a Sutta : “There are, 
O long-lived one, four conditions for the attainment of the deliverance of 

mind called * without pain without ease ’. First give up pain and ease 

and then enter the complete concentration of the Fourth Trance. These, O 
long-lived One, are the four conditions for the attainment of the deliverance 
of mind called c without pain and without ease ” [ A/, i. 296 ]. Just as at 
the stage of the Third Path, although wvong views and other dhammas are 
already destroyed, [ they are again mentioned ] at this stage of die Third 
Path just to glorify that stage, in the same way, [here also]. 

Question : — -What are the other Dhammas ? 

Answer : — Hatred, delusion and the like. 

Thus one should know oneself the complete concentration of the Fourth 
trance. If there are pain, ease and the rest in mind, then because of ease, 
there arises passion; because pain has already arisen, 'here arises hatred; 
because liatred has arisen, the ease of mind disappears. Therefore in the 
complete concentration of the Fourth Trance, they — these dliainxnas — are 
far away. This is what is called * without pain and without ease .* 

[4] Question : — What is the characteristic of ‘what is without pain 
and without ease* ? 

Answer : — To give up likes and dislikes. 

Question : — What is its function ( rasa gfe ) ? 

Answer To give U P relish ( ^ ) for likes and dislikes; also it is 
said : not to be partial is its function. 

* 

Tfu purity of mindfulness caused by equanimity. 

Question What is the purity of mindfulness caused by equanimity ? 

Answer : — It is the equanimity which lets the mindfulness attain purity. 
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This complete concentration of the Fourth Trance is the purity of mind- 
fulness. When the mindfulness has thus become pure* then arise the three* 
aspects of mindfulness. All these are caused 'by*equanimity and not fay any 
other dhammas. Therefore in the original text of' the Vinaya* it is said : 
“ The purity of mindfulness caused by equanimity ” [ Via. hi. 4 ] . Just as 
there is moon-light. Then there appears a cloud that covers die moon. 
Then the light of the moon does not shine. When the cloud goes away, the 
moon then appears clean bright. Here also reflection and ease are like the 
same. When reflection 5 and ease depart, the mindfulness then becomes 
vivid clean. 

[ 5 ] Question : — -Does it not exist in the the three preceding trances ? 
Answer : — Yes, it does. 

Question : — Then, why does not the mindfulness become evident 
[ there ] ? 

Answer ; — Because it has been covered up by reflection* and the rest. 
Therefore, it does not become evident. 

In the complete concentration of the Fourth Trance the equanimity is 
night. Mindfulness is the full moon. When all the principal conditions are 
accompanying, then the moon shines full bright. 

Just as the First Trance has five constituents, the Fourth Trance has three: 
equanimity, mindfulness and focussing of the mind. When said in detail 
these are the three. But when said in brief, there are two. As it is said in 
the suUa : “ At what time do the two constituents appear? It is at the Fourth 
Trance that the two constituents appear ” [ Cf. Dhs. § 165 ]. 

Thus ends the section on the complete concentration of the Fourth Trance. 

[ 6 J This complete concentration of the Fourth Trance, if one 
so desires, can be the basis of penetrative insight ( vipassatUJ ) ; if one desires, 
it can also be the basis of focussing of the mind ( cittekaggata }. Further, if 
one desires, it can become the basis of High Powers ( AbhiHfM ) ; or 
if one desires, it can become the basis of the Truth of Cessation { Nirodha ) ; 
or if one so desires, one can enter another life ( bhauokkamana ) . 

If one is a man who has completely extirpated craving, he may seek 
focussing of the mind. Why ? When one enters the complete concentra- 
tion of the trance, he attains the focussing of the mind and with the idea that 
he would like to spend one day with great ease, he prepares a kasipa* and then 
produces the Eight Attainments. 

3. Which three ? Neither the Chinese, nor the Fait text is helpful here. 

4. The Pali-text ( i. 155-156 ) mentions Vtbhafjg^. 

5. Here the Chinese chancier is JgU Following Pali we ex pe c t which is used 
above for uitakka, * initial application of thought.* There seems to be a confusion about 
these two characters in the mind of the translator. See IV. 48 and V. I. 

6. Katina — a class of the object* of meditation beginning with earth, water, fire, wind 
etc. See Vit, Chap. III. 
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A man under training or a common man, when he emerges from samddhi, 
thinks he would reflect, focussing his mind upon one truth after another. 
This is called the basis of penetrative insight. 

Further, there may be a person who has succeeded in the Eight Attain- 
ments, He enters a trance which is the basis of High Powers. When he 
has emerged from it, he performs feats of High Power such as transforming 
his single self into a thousand or* ten- thousand, Thus, in succession, one 
should understand oneself. So one Trialf ^ a trance the basis of High Powers. 

Further, a person secures the Eight Attainments, enters the samSdhi of 
Cessation and for seven days continues to remain there in the trance of com- 
plete Cessation, attains nibbtina in this very world, [ thinking ] that he would 
like to enjoy that happiness for seven days. This is the basis of the Truth of 
Cessation. 

There may be a person who has obtained the Eight Attainments. 
Without falling 7 from the trance, he desires to be born in the Brahmaloka. 
This is the basis of entering into another life. 

The Buddha entered the Fourth Trance under the Bodhi-Tree. When, 
he emerged from the trance, he reflected upon the whole world. This trance 
is also caMcd the basis of High Powers. Also, tills entrance [ into the trance ] 
is the basis of the Truth of Cessation. Secondly, he has penetrated into 

all Dhamxnas — the worldly ones as well as the Noble ( ?jHJ ) ones. The 
Teacher says : Here it should be taken as said in brief. 

This complete concentration of the Fourth Trance one should under- 
stand oneself in due course. For these things one enters the complete con- 
centration of the Fourth Trance. 

f 7 ] Because of the Truth of the focussing of one’s mind with the help 
of samddhi, it is called purity. As it is said in the original text of Uu Vi:iaja : 
“ Because of equanimity, there is the purity of mindfulness ” [ Cf. Vin. hi. 4 ] 

* Question : — How is it pure ? 

Answer : — It is white, not black. Also it is said : bright; because it 
is free from ease; because it is free from desire as well as from minor 
taints ( upakkilesG ) . Mind then becomes clean and pure and adaptable 
to any use one would like to make ( kammaniya ) of it. Why ? Because it 
is properly trained, it becomes soft to an extreme, as is said in a rutta ; 
“ When the mind has become soft, it becomes adaptable to any use, just as raw 
gold when it is smelted becomes soft and malleable for any required need. 
If one wants to make different kinds of necklaces, one has to hammer it. 
It docs not break” [ Cf, A.i. 254]. The mind also is likewise. It turns 
wherever it is directed. As it is said in a sutta : The Buddha says to the 
Bhikkhus ; “ I do not see a single thing like the mind that, when disci- 

plined and amplified ( bahulikatam ), becomes extremely soft and adaptable to 
any use” [ Cf. A. i. 6 ], It is extremely pure and so it is firm. Because it is 
firm, it is called unshakable. 


7. I believe, here is a wrong character to C S6 ) * to be pleased *, used for it* homonym 
which mean* * to fall This latter would agree with Pali apGrihlnqjjh&n# * not fallen 
from the trance/ 
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£ 3 ] Because of strenuousness, there is no indolence. It is not 
shakable. Because it is overpowered by concentration it is not shakable by 
fligh tineas. •Because it is dominated by wisdom, is is not screened by fgno- 
ranee. Because, it is gripped by mindfulness, it does not yield to forgetful- 
ness ( ££ ) . Because it is overcome by brightness, it is not wrapped up 
by the darkness of minor taints ( upakkiltsd ). Thus equipped with these 
slx a Dhammas, it is not liable to shake. 

Thus when the mind is equipped with these eight qualities ( balance of 
mind, purity, softness etc.), it becomes capable of delimiting all dhammas. 

Because of the s asnSdhi of complete concentration at the fourth trance, 
the mind is focussed. Because of the focussing of the mind, it becomes free 
from hindrances that go far away from it and it becomes free from 
impurity. When the initial application of thought and reflection, are 
passed over, the mind attains purity and wisdom. And because of this, 
it cannot be wrapped up with any hindrances. And because there is no 
initial application of thought it reaches unshakableness. When the 
minor taints have gone away, it is called unshakable. These words have 
been said in sutlas* which one should know oneself. 

[9] Remembrance of past Lives [ Via. iii. 4 ] — When the mind has be- 
come the basis of High Powers, £ he knows the lives through which he has 
passed ]. 

The past Hoes — that is, the wordly aggregates in the past existences. 
Lived, that is, was born in this family or was born in that family; passing out 
of this family or passing out of that family; again he falls into this or into that 
family. When he escapes from this family, he goes and is bora into that 
family. With his knowledge that he applies, he knows and delimits all, one 
by one. Thus he remembers all the past existences through which he has 
lived. As it Is said in the original Vinaya : “ With his mindfulness, he knows 

the ‘lives he lived ” [ Cf. Vin. iii. 4 J. Because he has the mindfulness, he 
knows the places he lived in, in his immediately preceding life as well as all 
the lives he passed through — either one life or two lives, and so on, in succes- 
sion. The mind knows them and remembers them. 

Men like the Buddha, who have fulfilled perfections (fa ram?) and who 
arc no longer required to undergo training of the mind, recall those as soon 
as they direct their mind in that direction. But in the case of men who are 
beginners in their training, they have to do some £ preliminary ] work and 
then they can recall their lives. 

I have said this now in brief. One can know oneself from the commen- 
tatorial work of the Visuddhim ag ga. 8 9 10 Here I have to follow the original of 
the Vinaya. 4 . 


5.4a. 1 
702c. 24 


5>4b. 1 
703a. 8 


8. Here the Chinese text seems to be faulty. For, it does not mention the factor correspond- 
ing to saddhe, faith, and yet the figure six is given. Evidently, through inadvertence of the 
scribe, it scents to have been passed over. 

9. Pali : AnaA^ana-Vatifui-suUdni in hi. Vol. i. Nos. 5 and 7. 

10. See Visuddhimagga XIII 13. 31—27 
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[ 10 ] One Life — Question ; — What is meant by one life ? 

Answer : — From the time of entering the womb onwards up to death — 
this is called one life. In the same way, in succession, upto countless lives. 

Santrp'a-chie — (Sarnvatfa-kappa )— Aeon of destruction. 

Question ; — What is meant by countless aeons of destruction ? 

Answer : — There is gradual destruction. This is Saip.vaf fa-kappa. 

P*i-p*a-jri chit (Vioatta~kappa ). — Aeon of evolution. 

Question : — What is P’i-p*a-eharyi ( VivaftatthOyi ) aeon ? 

Answer : — It is gradual regeneration. This is' called P’j-p’a-cha-yf 
aeon. When one takes the Sam-p’a aeon, one includes the Sam-p'a-cha-yi 
(Samoa f (aft hayl) aeon, because it is the root of [SaTnoatfa-] Cha-yi (-ftfufjn ) . If 
one takes the P’i-p'a (civaffa) aeon, one includes the P ’i-p'a-cha-yi. 11 

These aeons he recollects as soon, as he directs his mind towards them. 
As it is said in a su/ta-passage : The Buddha says to the Bhikkhus : “There 
are four aiafikheyya aeons. Which are the four ? Samoatta, SamoatfaJfJidjn, 
Viz>atfa and [Cf. A. ii. 142 ] 

5.5a. 1 
703a. 20 


1 [ <2 ] The Teacher says by way of questioning: What is the domain 

of the Buddha ? 

Answer The domain cf bird), the domain of authority* 1 and the 
domain of knowledge. 

Question : — What is die domain of birth ? 

Answer : — Ten thousand world-systems (caktav'Sfa). When the Buddha 
is born, all the ten thousand world-systems quake. 

The Buddha wields his authority on a hundred crores of world-systems. 
If the Buddha speaks out die sutUzs like Ratana-paritta,, Khandha-pari t/a, DJtojagga- 
parilta , At&ia}iya-sulUz or Moraparilla, one hearing them docs not follow them; 
for there comes out a wind that blows down a hundred crores of world-systems. 
The domain of knowledge is one which could not be measured. These are 
the three domains of the Buddha. 

It. Pali : laqtMffaffkfyi tahito koii 1 <nnml] LakaJ la ; vivaffm w 

(i. 159). 

12. The Chinese character found here is mith c «o ruin, destruction, repeated in 
column 10 also of the (ext. It it wrongly used for t similar character u*i ( gj ), authority 
{used in column 8 of the text), which agrees wills Pali sn& command, domain of authority ? 


£ 1 1 ] What is Saipuafta ? There are three kinds of Saipvatfas. Which 
are the three ? Destruction caused ■ by fire, destruction caused by water 
and destruction caused by wind. 

There are three zones covered by destruction — zones as far as die 
[heavens of] Abhatsara gods, Subhaldnha gods and Vehapphala gods. When 
there is destruction caused by fire, then every thing below the Ab/utssara gods 
is completely burnt by fire. When there is destruction caused by water, 
then everything below the Subhakiqha gods is completely merged under floods 
of water. When there is destruction caused by wind, then every tiling below 
the Vthapphala gods is completely blown up by the wind. All this in extent 
is one domain of the Buddha. 
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£ Of these 3 , the domain of authority and the domain of birth — both 
of these are perishable. If they prosper, they stand up together. I have said 
this now only in brief. But from the commen ta torial work of the Visuddhi- 
magga M , one should know oneself. Then the Buddha attained the knowledge 
of all things under the Bodhi tree. Not only one, or . two, but several samva}fa~ 
aeons he knew. 

£ 13 j As to the place of birth — 

Question : — What is the place of birth ? The place at the .time of the 
aeon of destruction, or when he was bom among the gods, or among men, 
or among the apparitional beings, or among beings bom of womb, or among 
beings born out. of moisture {sanuedaja) and the like — he knows all in succes- 
sion. “This was my family, these were the names of my father and mother. 
This was my name; I belonged to the Kassapa family; I belonged to the 
Brafamana class, or to the Kgatriya class. I had such and such complexion — 
comely or ugly, either white or blackish; my food and drink was such and such — 
dither of rice, or of wheat, or of maize, or of sweet fruit from trees, fragrant 
and delicious of taste; 14 my body, speech and mind and my calling was such 
and such; my life, short or long, was so and so. I passed from that existence 
upwards into a heaven of gods until I reached the Brahman-heaven. There 
I took birth and so on. After that, I was born among the Tusita gods to 
fill up an official post. I had the same clan as the Tusita gods. I was 
named Sa-to-kia-to (Seta-ketu — White flag). My appearance was golden 
yellow ; my food was nectar (amata, dibba-sudhS) ; I enjoyed the happiness of 
gods; my life-extent was fifty-seven crores and sixty 1 * thousand years of 
this world. From that heavenly abode, I fell down being commissioned 
to be bom into the family of King Suddhodana and was conceived into 
the womb of Queen MSyS. Thus, I knew all the lives in the past— -the 
places, the class, the family clan, appearances I took— comely or ugly, 
rich* or poor, noble or low appearance. Thus I knew all.” 

£14] The Teacher asks a question ; Does the Buddha alone know 
this or other persons also ? 

Answer : — “Other persons also know. The Individual Buddhas, the 
lay followers and the heretic Brahmans — all of them know. But the heretic 
Brahmans know only forty aeons and no tiling beyond this. Their wisdom 
being very limited, they cannot know farther than that. Also they know just 
the births they take; that is all ( Tiff E ) • All the other things they arc not 
able to know. Why ? Because [their knowledge], is very limited. The Great 
Arhat s(Mah&-sffvakd) t who are eighty persons, know ten thousand 1 * aeons. There 
are two chief Ar\\a.ts(agga-:SvakO)vf'ho know one Asafikheyya and ten thousand 17 

13. See Visuddhimagga XIII. 31 ff 

II It u interesting to note tliat there ii no mention here of mtai ( m&jns * ) 4 $ we have 
in 

15. Pali ~ * fUly-sevcn c no res and iix hundred thousand year**, 

16* Pali — * hundred thousand** 

17. Pali — ‘one AuxAkh* yy* and a hundred thousand*’ 


5.5b. 1 
703b. 3 


5.6a.l 
703b. 16 


US 


5.6b. i 
703b. 28 


5- 7». 1 
703c. 12 
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aeon*. The individual Buddha* know one Asahkhcyya and then thousand 1 * 
and more aeon*. Here, [the Buddhas] know these — as many as they like. There 
is no limitation to what the Buddhas know. The heretic BrShma^ts can 
know these only in succession. - If. they want to know these, at random, they 
stre not able to manage. Just like a blind man who needs a leading’ [ -rope ]. 
With that only, he can have his own way. That he does not follow a leading 
[ -rope ] is a thing which does .not. exist. The lay followers know these from 
both the ends. The Individual Buddhas also like the same. The Buddhas, 
however, know these lives as they will. Out of the innumerable aeons, they 
know all in the middle, above, below, or in the reverse order. All this, O 
BrShmapa, I know/’ The Buddha said to the BrShmana — “I have attained 
this supreme knowledge under the Bod hi tree and so I know the innumerable 
aeons in the past. Now I have destroyed the darkness of ignorance; have 
attained the light of knowledge. Through what have I attained this 
[ knowledge ] ? Through strenuousness. I did not attain it through pitying 
my life or body/* Just as a young one of a hen breaks the shell with its beak, 
so the Buddha said to the BrShmapa. : “I with my beak of the knowledge 
of former lives break through the shell of ignorance wrapping past lives in 
previous cxistcnces.Out of the shell I was die first to come out. Therefore, 
I am called one who possesses supreme knowledge/* 

[ Here ends ] the Sccdoii on the £ Knowledge of] Past lives. 

[ 15 ] He (the Buddha) knows the births of others as he wishes. With 
his wisdom, he knows the passing away as well as the births of living beings. 
Therefore, it is called the knowledge of hirdu and deaths. With his divine 
eye he sees living beings. The Tatliagata, because he has fulfilled Perfec- 
tions (jmraml) , knows as soon as he looks at [ living bongs ]. Other people 
have to perform some preliminary work before they have knowledge [ about 
living beings ]. I am here saying this in brief. From the co mm enta tonal 
’work of the Visuddhimagga 1 * one may oneself know about it [ in detail ]. 

[ 16 ] Transcendent ( # ) [ Vin . iii. 4]. 

Question : — What is transcendent ? 

Answer : — The transcendent eye is like the fleshy eye. Nothing 
different. This eye is accomplished by the good acts of divine persons. This 
is free from [ the defects of] a fleshy eye. It is free from minor taints and is 
able to shine forth. So it is said in the original Vtttaya : “He sees with his 
transcendent eye” [ Cf. Vin, iii 5 ]. The eye of wisdom is obtained with 
great strenuousness. This also is like the transcendent eye and in no way 
different. Why ? Because it takes its stand in transcendent things and 
then it is obtained. Therefore it is called the Eye of Wisdom, which is the 
same as transcendent eye. Why is it so ? Because, bodily it rests on trans- 
cendent things and so it obtains transcendent light. The mind is pervaded 
with light and therefore it can see things far away. It can penetrate through 
a stone-wall. It is really shining bright and is in no way different. There- 


18. Pali — * two AteAkhqpar and a hundred thousand.* 

19. VisuddhuMup. XIII. 72-101. 
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fore, with hii pure eye of wisdom, he sees living beings as they fall from any 
existence and take another birth. Therefore, the heretic Brghmana [with 
no pure eye ] sees only the passing away from an existence. He does 
not see the coming into existence. Therefore he is a believer in the 
annihilation of existence (uccheda-diffhi), There are also some heretics who 
see only the coming into existence and not the passing out of existence. 
Therefore they are believers in the eternity of things ( sassata- 
ditth?) and see the nine* 0 abodes of living beings. The Buddha sees both and 
reflects upon them — the eternity and the annihilat ion [ of beings ]. Therefore 
in the original V inaya it has been said : “With his eye of wisdom he sees living 
beings coming into and passing out of existence” [Cf. Via. iii.5 ]. 

[17 3 Very pure — The TathSgata is free from eleven minor taints. 
Therefore he is called very pure. As it is said in a £ui(d>pauage [ilf.iu.163] : 
“The Buddha addresses Anuruddha [and says] : Knowing doubt as a 
minor taint of mind, I have abandoned it; non-attention as a minor taint... 
sloth and torpor also as a minor taint. ..fearfulness ...elation of mind... 
coarseness of mind (dutthullam ?) , over- strenuouaness of mind. . .over-slackness 
of mind... prattling [attitude] of mind. . .non-discriminating (n dnatta ?) mind... 
and mind too much attentive to physical forms — these, O Anuruddha, are 
eleven minor taints from which the TathSgata is free, because of strenuous- 
ness. When I see physical forms, I do not notice the shining glow (obhdsa ) ; 
when I sec the shining glow, I do not notice the physical forms.” And the 
like. The Tathagata has gone beyond these eleven minor taints, has also 
gone beyond the human eye. Therefore, it is said in the original Vtnaya : 
* ‘With transcendent eye, pure, superhuman, I sec living beings passing out of 
and coming into existence” [ Viru hi 5]— exactly as one with fleshy eye sees 
living beings. It is in no way different. 

The Teacher says ; Does not the Buddha see living beings that 
are just bom or that are just to pass out of existence ? 

'Answer : — He sees them just when they are bom, or just when they are 
to pass out of existence. He does not see them in the middle (i. c. at the 
moment of actual birth or actual passing away). Therefore, what is said in 
the original Vinqya [is to be understood] in this way. 

[ 18 ] Low — Question: — What is low ? 

Answer : — Because of his temperament dominated by delusion, a man 
commits evil actions — he is called ‘low.’ Also one becomes low, because 
of one’s low and despicable birth; or because one is despised. 

J/obU — Question :■ — What is noble ? 

Answer : — One takes birth with wisdom in his mind. He is called noble. 

Handsome form — It originates in love or amity (lit. absence of hatred, 
a-dosa). 

Ugly f n rm — It originates in hatred. 

Prosperous way — After birth one comes to a good Path; or it is . said : to 
have plenty of gold, silver or precious jewels — this is called prosperous way, 

20. Maoo-iatt$p#te. The Chinese interprets none as nine, while the Sinh a la e com men ta r y 
by Striputta on SairutKia-pas&dfrS interprets this word as swi tw*, new. 
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Destitute way — Because of greediness one is born poor, destitute and is 
looked down upon — this is called destitute way. 

Looked down upon — That is, one gets food and drink with great difficulty. 
He cannot provide himself with the same, morning and evening. 

[191 Faring according to one's actions [Via. iii. 5 J — The Tathagata 
knows all this. Further, he looks at living beings in hell suffering from severe 
pain. When the Tathigata has looked at them, he thinks thus : ‘What roots 
of evil have these living beings planted as a result of which they are suffering 
from this pain, day and night, without any break ?' The TathSgata reflects 
that these living beings must have done some evil acts because of which they 
are tasting this fruit. The Buddha, further, looks at the gods above and 
sees the divine beings in Nandana-vana, Missakavana and Pharusakavana 
and he notes all these heavenly beings as very joyful. When the Tathigata 
has seen them, he thus thinks ; ‘what meritorious actions have these living 
beings sown as a result of which they have this place in their next life and are 
enjoying the meritorious position in the heaven ? They must have sown 
good actions as a result of which they are enjoying this fruit.* Thus their 
actions are known to him. Similar u his knowledge of the future. The 
Tathagata with the knowledge obtained with his transcendent - eye attains 
the high miraculous Powers. 

[ 20 ] The Evil actions done by one's own body. 

Question : — What are the evils done by one’s body ? 

Answer — Evil means some evil action done by the body, actions asso- 
ciated with dirty things — things which are not clean. 

Thus the Tathagata knows them all. 

The toil actions done by one's tongue and ilte evil actions done by one's own tttind 
are to be explained exactly as before and not in any different way. 

* 

[21 3 Those who scandalise the noble persons. 

Question : — What is meant by noble persons ? 

Answer : — The Buddhas, the Individual Buddhas, the lay followers... 
upto the white-costumcd laymen who have reached the Path of Coming to 
the Stream — they are called noble persons. 

Question : — What is meant by 'scandalize’ ? 

Answer ; — Destroy their good qualities, and thus denounce them. This 
is scandalizing speech. Further, there arc other explanations. ‘The Buddhas, 
the Individual Buddhas, the lay followers — all of them have come to evil 
ways; they have no right ways; they have no complete concentration in any 
trances; they have no nibbetrta-dhamma ; they know no Path, no Fruit* — this is 
scandalizing. They speak out such words; either knowingly they scandalize, 
or unknowingly they scandalize. All these are included in scandalizLvg the 
noble persons. 

Thus people commit grave [ evil ] actions, because of which the doors 
of heaven above are closed and the doors of hell are opened. 


v. 24] TRANSCENDENT EYE 

[ 22 ] The Teacher says : Here I want to tell you an illustrative story 
I (suuA») 

There was a village in which there were two Bhikkhus— one was elder 
and the other was young. Both of them enterdH. a village. They came to 
the [ house of a ] family where they got one ladle^ul of hot gruel. The 
elderly monk, when he got the gruel, thought thus : — ‘I am suffering from 
wind in my stomach. This gruel is still hot. If I take this gruel it ought 

to remove the wind in my stomach.* At that time there was a man who had 
taken a log of wood, of which he wanted to make a threshold for the door. 
It was placed aside. Then the elderly Bhiklchu sat on that wood and sipped 
his gruel. When the younger Bhikkhu saw that the elderly one had eaten 
his /gruel,' he condemned him \ thinking ] that the senior {mahollaka) monk 

• hajd put him to shame. When the elderly monk had finished eating his gruel 

* /and had gone back to his temple, he ariced the younger Bhikkhu : “Friend, 

have you attained [any status] in the teaching of the Buddha?” The 
reply was : “Yes, I have attained the Path of one who has arrived at 
the Stream.** The elder Bhikkhu said : “If that is so, you need not exert 
, further for the attainment of the remaining Paths.'* “Why so ?” 

“Because you have slandered a Bhikkhu who has destroyed desire (AA/ptfrana).” 

\ Thereupon, the younger Bhikkhu, after having heard it, confessed his 

: transgression [ and said ] : “Sir, I have committed some evil towards you. 

I pray you to accept my regret for the transgression.” He accepted it and 
the younger one became glad and then went away, 

[ 23 ] The Teacher says : If one abuses a noble person and if he [ the 
abuser ] be a senior Bhikkhu, he should thus say : “Friend, I express my 
regret to you , friend, do accept my regret.” If he be a junior one, he should 
reverentially put his head and face at his feeCjoin [ the palms of ] his hands 
and say : “Sir, I have committed a transgression against you. I have now 
; feelings of regret. Please, Sir, accept my regret,” If he does not accept it and 
if he goes in some other direction or to some other temple, he should go to the 
place of the Bhikkhu. If that Bhikkhu is elder, he should reverentially put' 
| his head and face at his feet and with the plams of his hands folded should say: 
“I have committed a transgression against you. Sir; I pray you, Sir, to accept 
the confession of regret.” If that person be a junior one, he should say : 
“Friend, I have committed a transgression against you. I have now feelings 
of regret. I pray you to accept my regret.” If he has entered NibbSna, he 
should express his regret at the place of his attainment of NibbSna. When 
he has expressed his regret, the door of the heavenly Path or of the Path of 
Nibbana is not closed. Then he becomes as he was before [pshaiikam eoa ) 
—nothing different. 
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[ 24 ] Wrong believers — 

Qpeslion : — What is meant by a wrong belief ? 

Answer : — The perverse view — this is wrong belief. Those who have ac- 
cepted the label of wrong belief and still instruct other persons and slander noble 
1 persons with their evil tongue. In the same way with the mental evil actions. 
\ ...16 
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When one has taken a wrong belief all evil actions are included in the 
same. 

Wrong belief — It is a very grave action of transgression which is just 
adverse. As it is said in a passage of the suttas : The Buddha says to 
SSriputta* 1 : “A bhikkhu who observes good conduct, attains samadki and is 
possessed of wisdom and has himself the right view and teaches others in 
turn. In the same way, O SSriputta, is the wrong belief which can not be 
kept aloof from body, tongue and mind.'* [ Cf- M. i. 71 ] Just as a m a n who 
throws away an earthen ball does not escape being soiled by that earth**, so 
an evil action inspired by a wrong belief cannot escape helL Why is it so ? 
Because it is a heavy transgression (mahdsdeaija). As it is said in a passage 
of the lit/lfl** ; The Buddha says to die BhikVhus : “ I see no evil action that 
surpasses wrong belief. It is an exceedingly grave transgression.” [ A, i. S3] 

£ 25 ] When the body dies away. 

Question : — What is meant by death ? 

Answer It is a transgression on account of which one falls into hell; 
from it there is no occasion to escape. Further, it is said : the four Great 
Elements are destroyed and scattered, and they are said to take birth again. 
The Teacher says : If one is consigned to hell, then the heavenly path (sagga) 
or the doors of deliverance are closed to him. Further it is said : Evil destiny 
means the existence of hungry spirits, of lower animals, or of Asuras — all 
these are included in the same. Also it is said : Hell means [ an existence ] 
beginning from Avici up to white or black [hells] which one can know oneself 

Also it is said : Good Destiny ( su-gati ) means to be among human beings. 
This also is a good destiny. 

Question : — What is meant by Heaven ? 

Answer : — Where the physical form, voice, smell and taste are of the 
best kind. That is called Heaven. 

* Knowledge — This means -knowledge attained with the help of the eye. 
The rest {i e. other expressions) is something that one can know oneself I 
say here only in brief. 

The Section on Transcendent Eye is finished. 

[ 25a ] Just 14 as [ it was said ; ] ignorance wrapped up the past existences 
and with the beak of the knowledge of past existences one breaks through 
the covering shell of ignorance, so one should understand that [what Is 
implied ] in the present case is the knowledge of coining into and passing 
out of existence ]. M 

21. M. i. No. 12 ( MehaslhemOda-suUa). 

22. There is nothing corresponding to this simile in the Pali text here. 

23. A. i. 33 ( Eketo I. t. 'AAguttara). 

24-24. This seems to be some additional marginal note introduced in the Chinese text 
as it has come after the concluding title. The Simon Hewa-Vttame edition of 
SomonUygtaJika { p. 110 ) also notes in a foot-note that this additional sentence is not found 
except in Burmese books and Sinhalese printed books, although there it is given before the 
concluding title- 


V.28 1 DESTRUCTION OP DEPRAVITES 

[ 26 ] The knowledge of the destruction if depraoities [ Vin . iii. 5 ] — In the 
Path of Arhatship, there is this knowledge of the complete destruction of 
depravities. This is called the knowledge of the destruction of depravities. 

Direct my mind — This refers to the mind of insight. It is this mind of insight 
that can know ‘suffering*, that knows : it stops here and does not extend further. 
Of the whole Truth of Suffering I have knowledge by penetrating through its 
characteristics and its functions. Further I reflect : from what does this 
Truth of suffering arise ? That it arises from its origin [namely, craving]. 
This then b the Truth of the Origin [ of suffering ]. I also reflect upon the 
Cessation of Suffering and come to know the cessation of suffering. The Truth 
of what leads to the cessation [ of suffering ] is that of the Path. When I 
reflected upon these Four Truths with their characteristics and the tike, I 
correctly penetrated into them and in no way amiss and understood them 
all. Therefore the Buddha has said : “I understood the Four Truths. When 
I thus saw them, when 1 knew them, my mind became free from the depra- 
vities of passion (k&m&saufi)'' \Vin. ii. 5], Thus is indicated the Fruit. 
When the Fruit has been attained, then it is said [by a person who has 
attained such a state] : “I have now attuned deliverance/* 

[27] Further, there is a mind that examines (paccaaekkhava). When 
I have thus reflected, I further came to know that I will not be born again. 
Therefore^t is said in the original Vinaya : “The Buddha said to the BrShmana: 
‘I shall not be born again’ ” [Pin. iii. 5], The Teacher says : “This 'not being 
bom’ — docs it refer to the birth that is past,or birth that is present, or birth 
that is to come in the future ? ” If it is said that it refers to the past life, 
then the past life has already come to an end. If it is said that it refers to 
the present life, then the present life has been already there. If it is said that 
it refers to the future life, then that future life has not yet arrived. Then 
what is that life [which is destroyed] ?. 

• Answer : — Because the cause [of being born] has been destroyed, 

therefore it is said : no [ more ] birth [ that would otherwise follow] ! 

[ 2ft ] Lived — That is, the holy life has been lived. Holy life that is 
Jived by good common persons, along with the seven types of people who are 
under training [sekhd). It is this that is indicated by the Buddha. Whatever 
has got to be done by recluses has been done. Whatever is to be done in connection 
with the Four Truths and the Four Paths has been done to the finish. There- 
fore the Buddha speaks to the BrShmana: “I have finished whatever I had 
to do.” 

There is no mare return [ to this life ] [Vin. iii . 5 ]. 

Question : — Why is it that there is no more return ? 

Answer : — Because, the taints and depravities do not come back to me; 
therefore, there is no return. 

Further, there is no more exertion. The TathSgata has reflected and 
come to know like this. This is called the knowledge of the destruction of 
depravities. Why ? The Tathggata wanted to explain to the BrShmana 
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that the Buddha had already attained the three kind*** of discerning 
knowledge — the knowledge of the put, present and future. 

[ 29 ] The Teacher says : Such words are unbecoming ( HR ) 
self-eulogy. Why ? The Tathfigata is praising his own seif. 

Answer : — The Buddha wishes to show compassion for the world, for 
the BrShma^a and the like; therefore he 'says such words: “I am the noblest 
among men, the highest, having none superior : 1 know all things ; I will 
not pay homage to any other person.’* 

[ 30 ] When the BrShmapa heard the Buddiia saying all these various 
words, his mind expanded broad and was delighted. He expressed before 
the Buddha his repentance for his transgression against him and said : “The 
ascetic Gotama is such a perfect celebrity. 1 really did not know, O ascetic 
Gotama, that you possessed the merit of being the First among alt those that 
are born.” The BrShmana censured himself. Having censured himself, he 
heard the Buddha preach the Dhamma and burst into praise ; “Very well! 
Very well ! Ascetic Gotama 1 " to indicate his appreciation of the taste of the 
Dhamma. The Teacher says : why is it that he repeated twice the words of 
praise — ‘very welt ’? Further, in an eulogistic gdthd, it is said : 

One may repeat a word again and again 

When anger is suppressed, in hurry, in praise. 

In diligent service, in consternation and joy. 

In devotedness, in grief, 

5 . 12a . 1 And when impressed with some wonder ( Jg, ££ ) . 

705a. 22 Here, why was this praise ? The Brfihmana heard the Buddha preach 

the Dhamma. His mind become so very glad that he could not express his 
thanks in reply but automatically burst into a song. 

[ 31 ] The Teacher says : The Brahman’s mind must have liad such 
a thought : ‘the Buddiia has preached the Dhamma. Its meaning is very 
deep. His words have an excellent relish. They can very well impress a 
man’s mind. They can produce great compassion and <^an give extreme joy 
and case.’ The BrStimana says to the Buddha ; 

“I was like a bowl turned upside down. The Buddha just now preached 
me the Dhamma and enabled me to listen to it. He let me receive the 
immortal food (awns fa) as in a bowl turned upward. To a man £who has] pre- 
cious jewels but covered up with grass and wood, you have been like one who 
can point out to him [ the jewels ] and enable him to know [ where they are ]. 
To one who has lost the way you have been like one who holds the hand and 
points to him the proper path. To one who is in a pitchy dark place, you 
have been like one who gives a torch to enable him to see the [ right ] path. 

I am just like this.” 

The Teacher says : ‘‘Why is it that the BrShmana uttered such words ? 
j I must now further explain the matter. The Brahman’s mind was 

! 25. Abhinibbfudd ) ( Pali Cm. i. 169)— These three differ slightly from 

i the three mentioned in the Pali text which refer* to the three the knowledge of the pwt 

E live*, the knowledge obtained became of the transcendent rye and the knowledge of the 

destruction of the depravities. 
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like a bowl turned upside down and so incapable of relishing 
die immortal food. The Buddha now explained to him [ the Dhamma ] 
and enabled him to receive the immortal food. How was it ? Like 
grass and wood hiding the jewels; since the tuna,, of Kassapa Buddha, 
the heretic belief had hidden the good Dhamma. 'There was no one to 
point it out. Now the Buddha has pointed it out and enabled people to 
know it.’* 

[ 32 ] One who has tost the way — The wrong view of. the heretics was 
confused as the excellent path and so people could not see the good path. 
The Buddha with the hand of the Dhamma has pointed out the path which 
would enable one to attain deliverance. The darkness is like a deluded 
person. Peoples cannot see the three planes of existence ( ) . The 

Buddha gave them the torch of the Dhamma and enabled them to get the 
light. The Brahmana of VeranjS praised the Buddha [ in this way ] and 
his mind became very much purified. He said to the Buddha : “I now take 
refuge in the Ascetic Gotama.” 

[ 33 ] Takes refuge - — Whatever he ( die Buddha ) says, he follows. 
Further, it is said: stays in reliance upon him. [Because ] he knows that the 
Buddha has destroyed [ all ] taints. Further, he takes refuge in the Dhamma 
and takes refuge In the Sanglia ( Order of monks). 

Takes refuge in the Dhamma — Whatever has been practised and accu- 
mulated by the Tathagata — this is the Dhamma ; £ if one follows it ] one does 
not fall [ from one’s position ], If a man follows the Dhamma and when 
it is accepted, one does not fall into a hell, or into the existence of hungry 
spirits, or into that of lower animals. Further, the Dhamma, when its inter- 
pretation is taken [ into consideration ], is said to be the Noble Path and 
NibbSpa. The Path is this Dhamma. As it is said in a sutta : The Buddha 
says to the Bhikkhus : “The unoompounded (?)*** Dhamma is the Noble 
Eightfold Path. Of all the Dhammas, it is the highest” [ A. iL 34]. 

[ 34 ] The Teacher says : I have said this here only in brief. Fur* 
ther, there is one Brahmana called Chatta-xnjnava, who has praised the 
Buddha in a song. He has composed these gtttksf*—- 

“ One should take refuge in the Dhamma, 

Free from and unshakable by Desire — 

Dhamma, un-compoundcd and unaffected by grief, 

Never disagreeable and of excellent relish. 

Known to be very good and possessing discrimination 
And which is supreme amongst all the dhammas. 

Gifts to the Sangha of Four Pain [of men], 

Which, when further divided, become Eight — 
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25*. This seems to be a substitution by the Chinese version for Pali seMteU. la it 
done inadvertently or deliberately ? 

26. Vimana 51 (ii. 3. 31-32). 
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The Sahgha, the foremost amongst all the Safighas, — 
Yield great' Fruit £of merit]. 

Whosoever takes refuge in such a Sahgha 
Is styled an UpSsaka Real. ** 

Thus the Brghmana said ; “I pray to the Buddha that he will know me 
as one who has already taken refuge in the Three. " 

The Teacher says : if one wants to [ fully ] explain the three refuges, 
the explanation would assume large proportions. If one desires to know 
the same, it would be possible for any one to know it oneself from Abhidharma- 
vibha^e” 

“I pray to the Ascetic Gotama to know me as one who has already 
become an Updsoka. I pray to the Buddha to call me an UpSsaka of the 
Buddha.** ' 

£ 35 ] Question What is an UpSsaka ? Who is. an UpSsaka ? 
Who is not an UpSsaka ? What kind of conduct should one have to 
becoxhe an Upasaka ? What kind of mind should one have to become an 
UpSsaka ? What kind of good name should he have to become an UpSsaka ? 
What kind of £ ill ] name should he not have to become an UpSsaka ? 

The Teacher says : The meaning of all this is very vast. It cannot 
be detailed here. One can know it oneself from the commentary £ Papafica- ] 
sBdatJ. 1 * 


[ 36 ] From noiv until departure from here — -That is, from now onwards 
until I reach the end of my life, I shall not accept any other teacher. I pray 
to the Buddha that he may understand this : r< If there be s who, 

with a sword [ threatens ] to cut my head and says to me : * No Buddha, 

no Dhamma, no Sangha! * I would rather allow my head to fall on the 
earth; but I would never [disavow them] by saying such words,” The 
BrShmana had entrusted his body and life to the Tathagata and desiring to 
offer him food, himself, said : I pray to the Honoured one to accept my 
request that he should accede to come with the congregation of Bhildthus 
to VeranjS for the three earlier months of the summer -retreat. ” 

The BrShmana continued ; “I have now already become an UpSsaka. 
I pray to the Tathagata to have compassion on me and to accept my request 
to come to the town of VeranjS.” The Tathagata accepted the request by 
remaining silent. 

The Teacher asks a question ; Why did the Buddha not give any reply 
to the request made by the BrShmana ? 

— % 

27, The Vizuya-Conuncntvy refer* to PapaMta-jOdaril, commentary on Mqjjmma-nikJfya 
mid to Suma#£ala-iit£sitiJ r Commentary on DT^hooik^jw^ where the exposition of taran d { 
refuge ) it made* 

28. See Peparfca-sUdonit Cm, on Bhajfa^hmparMta ( towards the end ), referred to In FftSi 
Vitu On, 
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Answer : — He did reply. Ordinary worldly people [indicate] a reply 
with body or with tongue, but the World-honoured One replied with for- 
bearance in mind, as he had compassion upon -the BrShmapa, 

[ 37 ] He knew that the Buddha had accepted Air "request [ Vtn. in, 6 ]. 

Question : — How was it that he had accepted his request ? 

Answer : — If he had not accepted his request, he would have given a 
reply with some bodily [action] or with his mouth; but the World-honoured 
One remained silent and the espression on his face ( ^ ) [indicated] his 
delight. Therefore he understood that the Buddha had accepted his request. 
The BrShmana then got up from his seat, went around the Buddha in three 
circles, paid homage to alt the four directions and went away, holding 
together the palms of his hands with ten fingers on the head and stepping 
backward until he could not see the Buddha. Again he paid his homage 
and turned back and then went forward. 


[ 38 ] At that time the town VcrafijS was suffering from severe scarcity 
of food. At that time means [ at the time ] when the Buddha accepted [ the 
request ] of the BrShmana from VeranjS [ to spend ] the three months of the 
earlier summer-retreat. Severe scarcity of food means when one hardly gets 
food and drink. If people have not got pure and sincere mind [ towards 
the Buddha ], then even if they have food and drink, they do not give. This 
also is called scarcity of food. The town VerafijS was not like this. Of all 
the five kinds of cereals, it did not really yield any. 

Question : — What is meant by dubiousness ? 

Answer : — Dubiousness means the doubtfulness because of double mind. 

What is this doubtfulness caused by double mind ? 

Answer ; — The mind doubts. In these three months of the summer- 
retreat, when one [ goes out to ] beg food, one is doubtful whether one will 
get food or will not get food; one is doubtful whether one will get enough 
to sustain his livelihood or whether one will not get enough. This is 
called dubiousness; because of such doubleness of mind. 

[ 39 ] White bones [ Via, iii. 6 ] — Poor, destitute people beg food but 
do not get any. They are starved to death and the bones of dead bodies are 
abandoned and scattered over wild fields. That is called ‘white bones.* 
Further, it is said, of all the five kinds of cereals, no good crop has come; 
it becomes white like the lime-plaster, therefore, it is called ‘white bone*.’ 

Like sticks — The paddy plants, at the beginning, yield ears of corn but 
they suffer from a great drought. The roots and stalks stand erect like sticks. 
This is called like sticks. Again it is said : Not only so, but at the time of 
scarcity of food, also, the market-place is [ full of only ] such sticks. There- 
fore it is called * like sticks,' How is it ab ? At the time of marketing, the 
strong people can get entrance; the weak do not. There is a great uproar 
outside. The man in charge of distribution of rice sees the weak people, 
has pity upon them, and with the intention of doing even justice to all, throws 
open the door to let them in and take their seats in due order. He tells them 
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that he would receive the cost-price first and then he would give them the 
rice. According to the quantity, small or great, they use the sticks for enter- 
ing the calculated measure [of food required, scUakaqt likhilva ] ■ The Bhikkhus, 
then think for themselves : Here Is the scarcity of lbod. All are using 
these sticks for entering the calculated measure [ of their quantity of food ]. 
At such a time if the Bhikkhus enter and pass through seven or eight villages, 
they may or may not get a little quantity. 

[ 40 1 At that time, horse-merchants from the North, driving their 
five hundred heads of horses towards the South with the purpose of selling 
their goods and earning a profit two or three times, were travelling all over 
towns to seek their profit. They had arrived, in succession, in VerafijS 
and were staying there for four months of the summer. 

Question : — Why was it that these horse-traders did not go away but 
stayed there for four months ? 

Answer ; — There was a flood of rain-water and the road for the horses 
was impassable. They then set up, outside the town, a shed for the hones 
and houses for themselves with a hedge’ all around. Here, to the place of 
the traders, the Bhikkhus went to beg their food. Each person got five 
measures ( pattha ) of the horse-wheat (yaua-lapdula ). 

[ 41 ] Question : — Was it with faith or without faith that they gave 
the wheat to the Bhikkhus ? 

Answer : — With faith. The horse-traders entered the town and from 
day to day saw the Bhikkhus beg their food and come back with empty bowls. 
Having seen them, the traders returned and spoke to their companions about 
this fact as mentioned above ( jtfl _L - Each one thought like this : 

‘The Bhikkhus beg food but suffer greatly as they do not get anything; let us 
hold consultations together. We are travellers abroad. If we give every 
day offerings from our morning [ food ], we are afraid it will not be enough. 
We should therefore reduce the share of horses. Each one may give five 
measures to the Bhikkhus. The Bhikkhus would obtain this horse-wheat 
and so they would no longer suffer from exhaustion. Our horses too will 
not suffer much *. Having thus held consultations among themselves, 
the horse-traders went to the place of the Bhikkhus, paid their respects to 
them and said : “ Sirs, our wheat will be available to you. Every day, each 
person [ will get ] five measures. And from this collected grain, food and 
drink can be prepared as you like.” Therefore in the original Vinaya, it has 
been said : “Every day, they gave wheat to the Bhikkhus [ when ] every 
morning the latter dressed themselves and went out to beg food” 
[ Cf. Vin. iii. 6 ]. 

[ 42 ] Question : — What is every morning ? 

Answer : — From dawn to mid-day — this is called morning. Having 
dressed themselves means having covered their bodies with yellowish garments 
( kdsdva ). 


V.4S ] SCARCITY OF FOOD IN VERAjljX 

The food in the bowl ( pirjfa-p&Ui ) — 

If one begged in the village of VerafijS, one would get nothing. If one 
wandered all over the village, not one person came out to answer [ the request 
of the visitor ]. Holding wheat they returned to the temple — When they wandered 
begging from place to place, they obtained som£ wheat and returned. 
Taking the wheat they pounded, it fine and then ate. For the older Bhikkhus, how- 
ever, there was no attendant who would look after their needs ( ) • 

There was nobody who would pound for them and so personally they had 
to do the work of pounding and preparing rice. They grouped together — 
eight or ten persons — finished their work and then they shared their food. 

[ 43 ] Revered Ananda took the share of the Tathlgata, pounded it 
with his own hands. Ananda, being endowed with wisdom, prepared the 
food with excellent taste and the deities further put inside the food sweet 
nector ( amata ) and thus made it ready. The Buddha received, ate the 
food and then entered sam&dhi. After this he did not further beg his food. 

Question : — Was revered Ananda attending upon the Buddha at that 
time ? 

Answer : — Since the time when the Buddha got up from his seat 
under the Bodhi-tree, for twenty years, there was no one fixed attendant upon 
the Buddha. Sometimes there was revered N5ga( -samila ), sometimes 
revered Nagita, sometimes * Meghiya, sometimes revered U-kia-po 
{ Upavgna ? ), sometimes revered SSgata, sometimes revered Sunakkhatta 
[ the sion of the Licchavis ]. Thus these revered persons attended upon the 
Buddha according to their wilt. They came when it pleased them and went 
away when they did not like [ to stay ]. When all of them had gone away 
revered Ananda waited upon [ the Buddha ]. 

[ 44 ] Question There was ■ scarcity of food in the village. Why 
was it that there was none who would perform a meritorious action by cut- 
ting a small slice of cake and by offering it to the Assembly, of the monks? 
Further, the Brshmana had ..requested the World-honoured One to spend, 
[in his village], the earlier summer-retreat. Why did he not supply 'the 
nourishing food ? Because, the Evil spirit ( jft ) Mira had enwrapped 
the minds of all the people within the range of on tyqana and thus made them 
forgetful and so not one could give the nourishment. Having enwrapped 
[ their minds ], he went away. 

Question :■ — Did Tathigata’s mind not come to know this ? Well, 
[ it did ]. But he wanted to prescribe a code of good conduct and preach 
the Dhamma. The Buddha said to Ananda : "You good men have won a 
victory. The Bhikkhus in time to come must seek their rice and meat” 
IVin. iii.7 ]. 

[ 45 ] The Teacher says : I do not understand the meaning of this— 
what the TathSgata has said to Anand : *y° u ate good men.* 

[ The explanation is] —"During the time of scarcity of food when you 
begged your food and when it was difficult to get anything, you have shown 
..17 
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contentment to preserve the good Dhanima, 1 hereforc you have won. 
During the time of scarcity of food, you could conquer the greed in your mind. 
Therefore you have won. In other villages, there was plenty of rice and 
paddy, sweet fruit and plenty of things [ suitable ] to various tastes and yet 
you did not go. And among the Assembly, there was not one who thought 
of »t, or who was angry, or who hatefully said : ‘Why stay here, O World- 
honoured One ? Why not go to that village of plenty and abundance and 
get food and drink easily ? ’ None said like this; and there was no hatred 
cither for the Brghmana of Veranja like this ; — ‘Why did he make a request 
to us to come to Veranja and stay here for the summer [-retreat ]? And yet 
he gives us no nourishing [ food ]1* There was no other thought except that 
they desired to walk around and seek their food. Also there was none who 
praised one another mutually like : ‘This man has attained the Path* and 
thus let other people know that they expected [ for that man ] nourishing 
food by making such speech. Every one closed his mouth and re ma ined 
silent. Only this single thought they had — that they would like to stay by 
the side of the Tath again. Therefore, ‘you have won a victory’.” 

[46] Question: — Did [the Tathagata] know that Mara had over- 
whelmed all ? 

Answer : — Yes, he did know. 

A question again — ‘why. was is that he did not go to Savatthi 20 , 
Rajagaha, or any other place for arranging [his retreat] but came instead to 
this place ?’ 

Answer : — Let alone Savatthi, or Rajagaha towns. Even if he had 
arranged to go to Uttarakuru or to the heaven of the Thirty-three gods, Mara, 
the King [ of evil spirits ], would certainly have gone there and overwhelmed 
all. And nobody could have escaped him. Why ? This year, Mara, the 
chief [ of evil spirits ], was very much full of hatred. The Tathagata himself 
bad already reflected that there was Veranja only where he could take his 
retreat by the side of the horse-traders. 

Question : — When Mara, the king [ of evil spirits ], could already over- 
whelm all the rest, why did he not have the thought of overwhelming the 
horse-traders and thus prevent the Buddha and his Safigha from receiving 
alms ? 

Answer : — Yes, he would have if he could. [But he could not ]. Why? 
The horse-traders came [ to the village ] after Mara, the king [ of evil spirits ], 
had already gone away [from the village ]. Therefore, he could not over- 
whelm them. 

Question : — Why could Mara, the King [ of evil spirits ], not overwhelm 
the traders of horses, afterwards ? 

Answer He could not do so at all. 

[ 47 ] The Teacher says : — There are four things which Mara cannot 
overwhelm and prevent. Which are the four ? 

(1) First, the morning-meal; 


29. Pali Cm. mentions here also Campa before these towns. 
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(2) secondly, the sufficiency (lit. lack of deficiency) of medical requisites. 

(3) thirdly, the life-period of the TathSgata; 

(4) fourthly, the halo of light of the TathSgata.* 0 

The sun, moon, and the king of Brahma-gods come to the place of the 
TathSgata and are not visible [there] as they are overwhelmed by the halo 
of the TathSgata. Therefore, Mara could not overwhelm [the traders] 
with all his various means. 


[ 48 ] At that time, the Bud&a heard the sound of pestle and mortar. 
[Vm. iii. 6]. The Bhikkhus obtained the horse-wheat, returned [with it] 
and used to pound [ the same ]. Therefore, there was the sound. 

Knowing [ a thing ], he (the Buddha) deliberately puts a question; or 
knowing it, he does not put a question. 

Knowing a thing and deliberately putting a question means the Buddha knows 
the cause [ of a certain thing ] and still puts a question because he wants to 
benefit the living beings. Knowing a thing and putting no question means 
he does not see any benefit [ to living beings ] and so he puts no question. 

If there is proper time t then he pats a question means there is the proper time 
for a question and so he puts a question. Therefore there is a question that 
is opportune. Puts no question means the TathSgata knows that it is not the 
right time and so he puts no question. 

Also if it is beneficial, then he puts a question; if it is not beneficial, he 
puts no question. 

Similarly, there is questioning with any one of the two motives; one is 
when the Buddha wants to preach the Dhamnta; the second, when he wants 
to prescribe a rule of conduct, major or minor, for his disciple-followers 
(Bhikkhus). 

[ 49 ] Therefore, he puts the question to Ananda : “What sort of 
sound Is this ?” Ananda replied : “This is the sound of pounding wheat with 
pestles by the Bhikkhus.” The . Buddha replied : “Very well 1 very well J 
Ananda.” Why did the Buddha speak eulogistically about it ? The 
Bhikkhus, in time to come, will easily get food and drink while living in 
monasteries, and therefore will speak about food in derogatory terms like 
this : 'This rice is coarse; or it is very- much cooked; or it is less cooked;' or 
that it is broken in bits; or that it tastes sour or salty*; and words of the same 
sort implying deficiency. Therefore your seeking rice and meat has some 
significance. [ And so ] the Buddha said to Ananda ; “You all are good 
men* 1 . During the time of the later generations in the world, because of the 
good Dhamma practised by the Bhikkhus, and because of your [ practice of] 
the Dhamma, the Bhikkhus, in time to come, when they get their food and 
drink, will not glut over or condemn [ their food ], good or bad, thinking: 
'the King of Dhamma and the Arhats, in the past time, have in this world, 
eaten nothing better than the wheat of the horses. Then what to say of us 
all who are having a sort of contempt for the food and- drink [that we get] !’ " 

30, The Pali commentary also gives four cues, but it combines the first two given hoe 
into ones and adds one more at the end — * the omniscient knowledge of the Budd h as.* 

31. See above 4445. 
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The Section on MahS-MoggallSna 

[50] At that time Mah/t-MoggaUdna ,.. . ( Vin. Hi 7) 

MahS means the highest among the disciples who possessed the know- 
ledge of miraculous powers. Therefore he is called Mahl. Moggalidna is 
the dan. Spoke to the Buddha, that is, spoke to the World-honoured One. 

Question — Why was it that he spoke to the World-honoured One ? 

Answer : — Revered Mahs-MoggallSna, just seven days after he left his 
famil y, attained the perfection of disdpleship ( savdka-p&raml ). Further, the 
TathSgata had also placed Moggallana on the supreme rank among those 
who had attained miraculous powers. Therefore, Moggallana, possessing 
the miraculous power, thought thus : This town VerafijS has very much 
scarcity of food. The Bhikkhus [ wander ] a lot begging, but they find it 
difficult to get any food. They are very much exhausted. I should, there- 
fore, like to turn over the earth and take the nourishing substance and distri- 
bute it among the Bhikkhus. And further, he thought to himself: 'If 1 turn over 
the earth without speaking about it to the Buddha, then it would be like 
pitching my miraculous power abreast with that of the TathSgata, which 
will go against my grain.' Having thus thought, he spoke to the Buddha: 
*W orld-honourcd One, at the time when the earth was first formed, it was 
produced fertile just like a fresh cake ( SS ) J a bo as sweet as honey. 
It would be good. Honoured Sir, if I would turn over the earth and take the 
rich substance below the earth and offer it to the Safigha.' 

[ 51 ] Turn over means take the lower side and bring it upwards. Why ? 
for the sake of the Sangha. The Buddha, not wanting to permit him to do 
that, allowed Moggallana to make a lion's roar. The Buddha then asked 
MoggallSna : “All the living beings, the towns and villages and all those that 
rest on the earth— with them what will you do when [ as you overturn the 
earth ] they will not be able to find any support for themselves in the vacuum 
. of air ?" Moggallana replied : “Honoured Sir, I shall then, with one of 
my bands, create the earth which will take on it towns, villages and all living 
beings exactly as the [real] earth; in no way different; and with the other 
hand pass on it all the living beings who would find support on that earth." 

The Buddha replied : — “Stop! O Moggallana." 

Question : — Why was it that the Buddha would not permit MoggallSna 
to turn over the earth ? 

Answer : — Because he pitied living beings, who may have perverse 
notions : “Shall we speak of them as real ( Jk ) or speak of them as not 
real ( ) ? Is this our dwelling place or no? Are these towns and 

villages characterised by something fearfully strange ? These are not our 
towxxs, villages, fields, pleasure-gardens, lakes and forests." 

[ 52 ] The Teacher says : It is only a man who possesses the miraculous 
power that can perform [ such miracles ] and not the one who doe: not possess 
miraculous powers. And this scarcity of food is not coming only once. In 
future, also, it would come. At the time, when one encounters such scarcity 
* of food, who can get one like MoggallSna ? In future, the disciple-followers 
will have little of miraculous power. When [ the Bhikkhus ] will enter 
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villages for begging food, the men will see them and say: “When the Honoured 
One was living on this earth, the disciple-followers were observing the rules 
of conduct [and the like], and so they attained the miraculous powers. When 
there was scarcity of food, they turned over the great (girth and took the sweet 
[ substance ] from the earth and offered it to the ©hikkhu-Saiigha. Now the 
Bhikkhus are not observing the rules of conduct. If they had been observ- 
ing them, they would have done the same thing as before and nothing 
different. And, further, those who had no small share would share it with 
others”.* 1 On account of such perverse views, they would look down upon 
the 'noble persons.* And on account of this looking down upon noble persons, 
they will fall, after death, into a hell. Therefore, the World-honoured One said 
to Moggallgna ; “Ho not take pleasure in turning over the earth*’ [Put. iii.7 ]• 

[ 53 ] Then MoggaUana as per Buddha’s desire could not overturn 
the earth and so further said apologetically : 'Very well !* The Honoured 
One said : “Just stop 1“ The Teacher says : — From the words Very well* 
[onward] everything is as said before. You can know yourself. The 
Teacher adds ; There is a little difference. What is that ? MoggallSna 
further wanted to lift, the land of Uttarakuru and join it to the land of 
JambudTpa. 

Question What about the sea ? 

Answer : — It was like crossing with one step the foot-mark left by a 
bullock* 3 . He would enable the Bhikkhus to get food as in their [ habitual ] 
villages. 


The Section on Ssriputta 

[ 54 ] UpSli, wishing to reveal the origin of the Vinaya-Pi\aka [ said ] : 
Now Ssriputta got up from his place of solitude and thought thus— 

What is solitude ? 

Answer That which is quiet and solitary and where there is no sound. 
Also, It is said : 'the solitude, where one attains the focussing of the mind.* 

“Of which Buddha — from VipassT onwards — has the Dhamma lasted for 
a long time ?'* The Buddha gave his reply. The meaning of the rest is 
something wluch one can know oneself. 

Question : — Why is it that Ssriputta himself, with the miraculous power 
of his vision, could not know and that he had to come to the Buddha to 
put the question to him ? 

Answer ; — Because he could not. Ssriputta, with his miraculous virion, 
could understand which Buddha’s Dhamma lasted long and which Buddha’s 
Dhamma did not last long. But as to the delimitation of the causes in the 
case of these Buddhas, he was unable to thoroughly understand the same. 

[ 55 ] The Elder MahS-paduma, however, said : “He could have. Why ? 
Because he had the rixteenfold knowledge of an eminent Arhat. Thus 
equipped ( 51 ) there is nothing [ strong ] enough to create any difficulty 
for him. As he was staying with the Tathsgata, he wanted to give promi- 

32. M 'J> ft ft ft 91 ft A* Cl*. Pali : AmteUqi j wt Mfet ptUtam vg 
ftf kJifditiim dodopvm ( i. 183 ). 

33. For this the Pali commentary has MalikjhtnaUam, just m canal { of water ]. 
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nence to the superiority of the World-honoured One and so he came to the 
Buddha and spoke to him-.” The Buddha replied: “O SSriputta.” The rest 
can be understood by oneself from the words, in succession, of the Vinaya. 

* 1 1 

[56] What art the causes and conditions ? [ Vin. iii.8 ] — The meaning 
of this is easy to be understood. The Buddha said to Sariputta : “Vipasal 
Buddha and the rest.” That is to say, all the Buddhas, VipassT being the 
first. They were never overcome by indolence. Whether there was one 
man, or two, or three men, and so on up to three thousand, several thousands, 
or all the living beings of the world-system, the Buddha, while preaching 
Dhanuna made no distinction in his mind like this — ‘This group of audience 
is small and so I may preach the Dhanuna in brief; this group is big and so 
I may preach the Dhamma in extenso.' Thus without any elation or depres- 
sion, he preached the Dhamma. All of them having an even mind, he preached 
the Dhamma of the same kind [ to all ]. It is just like a lion, the king [of the 
animal world ] who, when he emerges [ out of his lair ], once in seven days, to 
seek his food and who, when he wants to seize an animal, first gives a roar, 
the volume of which is neither intensified nor diminished, and then seizes 
the animal. Why ? If the lion, at the time of seizing an animal, were not 
to give his [ usual ] big roar belittling that animat, possibly, it may escape. 
So all the lions roar and strike terror into [ the hearts of] all animals 
which he then seizes. The Buddha also is like the same. To all the 
5,20b. I living beings, he preaches the Dhamma with the same attention, without 

707c. 1 considering the bigness or smallness [of his audiancc], 

[ 57 ] If he were to preach the Dhamma in brief, the living beings, 
perhaps, may not, with their bridled mind, practise the Dhamma. Why ? The 
Tathagat a has a high regard for the Dhamma. So now our Buddha preaches 
the Dhamma [ in one and same way]. Just as the water of the great ocean 
has one taste, so the past Buddhas also [ preached the Dhamma in one and 
the same way ]. At that time, the minds of the living beings were easy to be 
instructed and easy to grasp [ the Dhamma ]. So even if the meaning of one 
gStha was explained it would let them understand the Four Truths. Therefore, 
the Buddhas of the past would not preach, in extenso, the Dhamma consist- 
ing of sutta, geyya ( -fS W ) . etc. 

The Teacher says : When they had said one word first they had not to 
cay it again. 

[ 58 ] The code of conduct was not laid down for followers \Vin. iii.8 ]. 

Question : — Why was it that the former Buddhas did not lay down any 
rules of conduct ( *gJE ) for their disciple-followers ? 

Answer : — The disciple-followers did not violate [ any rules of good 
conduct ] and because of the absence of violation they did not prescribe the 
code of Panmokkha ( apd-Pdlimokkha ). And they did not recite Pdtimokkha 
every fortnight, until it was six years. At the end of six years was preached 
the exhortative (ov/lda) Pdtimokkha. And this exhortation the Tathagata 
did himself. He did not allow his followers to do the same. 
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V. 60 ] sJUUTUTTA'S REQUEST. 

[ 59 ] At that time, in the land of Jambudlpa Bandhumatl was the 
capital city. The deer-forest, Khema, was the dwelling place of VipassT 
Buddha. The whole of the congregation of Bt^kkhus had assembled. There 
was Buddha-U posatha, or the Uposatha of a SaAgha*or the Uposatha of three, 
two, or one man. 

The land of Jambudlpa, in the past, had eighty-four thousand monasteries. 
Each monastery had ten thousand, or twenty thousand Bhikkhus. They did 
not quarrel but lived in peace. At that time, the divine beings had in their 
minds the desire of listening to the Buddha giving exhortation of good conduct. 
They calculated the years and when the sixth year was due to come, 
there would assemble the great congregation to go to the Buddha and attend 
upon him, while he gave exhortation <jf good conduct.' At that time, those who 
possessed miraculous power, went [ of their own accord ] ; those who did not 
went with divine bripgs. They announced, the time for going. Then the 
Bhikkhus took their begging-bowl and, clothes and equipped with the divine 
miraculous power went to the Uposatha hall. Having' reached that place, 
they paid their homage to the Buddha, putting their. heads at his feet. At 
that time VipassT Buddha came to know that the congregation had assembled. 
Then, he exhorted them the Pfitimokkha of good conduct. % 


Forbearance is the highest Path; 

NibbSna Buddhas [esteem] as the highest; 

A recluse that causes annoyance to others 

Is no longer styled a samapa. ( 1 ) 

Abstain from all kinds of evil; 

Accumulate all that is good; 

Purify your own mind— 

This is known as what the Buddhas teach. (2) 

Cause no annoyance and give no offence to others; 

Spoil not what are the affairs of others; 

Practise what is said in exhortation of conduct; 

Know the limit of what you can eat; 

Ever ye know how to stay contented; 

Always find' delight in places secluded — 

This is known as what the Buddhas teach [ D. ii. 49-50 ]. ( 3 ) 


[ 60 ] In similar ways all the Buddhas of the past taught the Pfitimokkha 
of admonition in these stanzas. Now the. Buddhas have got their life-period 
long or short. Therefore, it is said that the Buddhas with short duration of 
life give, from the time of their sitting under the Bodhi tree, exhortation of 
good conduct ( ) to the disciple-followers. .The Pstimokkha of the code 

was not recited by the Tathfigatas but by the disciple-followers. Therefore 
our Buddha Sakyamuni, for twenty years after his sitting under the Bodhi- 
tree, recited the Pfitimokkha of admonition. Further, once while he* was 
at Pubbfirfima in the palace of MigfiramfitS, he said to the Bhikkhus after 
they had taken their seats : “O Bhikkhus, from now onwards, I shall not do 
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service at the ceremony of Upoaatha, I shall not recite the Patimokkha 
5.22a. I of admonition. You all will have to recite yourselves. Why ? The 

708a. 1 1 TathSgata cannot recite the Patimokkha at the time of the Uposatha in a 

congregation which is not pure. From this time onward the disciple-followers 
will recite the Pdtimokkha of the code” [ Pin. ii. 240 ] . Therefore in the 
Vincya, it has been said : “The Buddha said to Sariputta t the former 
Buddhas did not recite the Pftimokkha of the code but did recite the P5ii- 
mokkha of exhortation. The three Buddhas, VipassT and others, did not 
recite the Pstimokkha. The three Buddhas entered Nibbana, their disciple- 
followers also entered Nibbana. The disciple-followers who came last 
( pacchimakS ) were from various clans such as Gotama or Moggalbina, with 
various names such as Fu-mu-te (Buddha-rakkhica ?) or Tham-mu-te 
(Dhamma-rakkliita}, from various social classes such as Brahmans, or house- 
holders (ofVaiiya class?® , or Kgatriyas, and from various families, rich 

or poor or destitute. They thus came as recluses from various classes, 
various families, various clans and practised the holy life. Because these 
people from various clans and classes and with various names entered the 
5.22b.l fold of the good Dhamma, each of them had his own will and mind. As 

708a, 24 the Dhamma of the Buddha was not well assimilated, the Dhamma of the 

Buddha did not last long in this world and there were similar [ reasons ] like 
this” [ cf. Vin. iii. 8 ]. 

{61 ] Question : — Why was It that the Bhikkhus did not make any 
strenuous efforts, [ with the result ] that they let the good Dhamma decline 
and perish soon ? 

Answer The elders of the past (the last disciples of the Buddha) were, 
however, not good; and much less, we ( ^51 fit ) [ of the present]. 

■ ■ None, individually, did save the religious treasure and thus allowed the good 

[Jhamivia of the Buddha to quickly perish. Because no thread was used to 
stitch together; the wind blew and scattered them. Stitch together, that is to 
say, to bind together. Just as flowers of various kinds, if they are not 
threaded together, are blown away by the wind and scattered; exactly in 
, the same way, was the Dhamma of the Buddha scattered away, as the code 
of conduct was not laid down. 

[ 62 ] [ These Buddhas ] knew with their own minds the minds of their 

followers and then instructed them. What is the meaning of this ? 

Answer ■ — The Buddhas of the past first examined the minds of their 
followers and then instructed them. Because the followers could easily 
comprehend the doctrine ( M ) , the Buddhas had not to give any instruc- 
tion in extenso. 

* 

The terrifying forest, that is, a forest in which, i a man enters, fear and 
terror are produced. 

Thus you think (Pm. iii. 8] — that is, there are three kinds of thought 
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beginning with that of ‘leaving one’s house’* 4 ; you ought to diligently cultivate 
such thoughts. 

You do not have such thoughts —This means the three evil thoughts begin- 
ning With ‘one connected with passionate desire’ — -such kinds of thoughts you 
scrupulously do not entertain. 

You should bear such things in mind — That is, you think of impermanence, 
suffering, voidity** and soullessness. The 'mind should constantly grasp these 
£ thoughts ]. Do not have such [ thoughts ] ; do not bear such things in mind — this 
means : what is impermanent, do not think as a permanent principle; what 
is impure, do not think or say as pure. You all should never entertain such 
thoughts. 

These you should give up — This means all evil dhammas you should give up. 

These you should produce and let them continue — This means good dhammas 
you should produce; and if they have been already there, you let them grow. 

Since minor taints do not arise , the mind gets freed — This means as the mind 
entertains no depravities, it becomes free. Also it is said : when they die, 
they die without anymore revival; so they die. 

Therefore in the original text of the Vinaya, it has been said : “ The 
depravities will not arise again and so the mind has attained freedom" [ Cf. 
Vin, iii.8 ]• Thus all of them were Arhats. Just as lotuses, when the sun’s 
light begins to dawn, become full-blown again. 

“0 S&riputta, in the past , in a terrifying forest ’’ — If a man who is not 
free from passion enters the forest, the forest assumes [for him] a dreadful 
aspect. All the hair on the body stand erect. 

“0 Sdripuita, these are the causes and conditions 

The Teacher says : The meaning of the words that follow in due 
order is easy and can be known by oneself 

[63] Does not last long — The life-period of V ; passT Buddha was 
counted as 80,000 years and that of his followers also was equally long. From 
the time when the Buddha lived in this world upto the time when the 
last of the followers lived— during all this time the Dhamma of the Buddha 
existed in this world for 160,000 s * years. The life-period of Sikhf Buddha 
was 70,000 years and that of his followers also was equally so. The life- 
period of VessabhQ Buddha was 60,000 years and that of his followers also 
was equally so. The period from the time these two Buddhas lived upto 
the time of the last of the followers — during this period only of a hundred 
thousand and forty thousand, and a hundred thousand and twenty thousand 

34. The Chinese text is following here a later Interpretation of the word Ntkkhamma 
wrongly rendered as naifhemya, ' leaving one's house ’, in Buddhist Sanskrit texts. Originally 
the word meant 1 freedom from passionate desire as against items, passionate desire. For 
this, see Prof. Bapat’s article on Nekkhmvna in the B, C. Law Commemoration vot, Fart II 
pages 260-266, where the interpretations of this word are discussed in detail. 

35. It is to be noted that the Chinese text substitutes here the word k'mg ( ) , 

fSipe, lor the word aiubha in Pali, although within a lew lines later, asubha ( impure ) is used. 

36. Pali has a hundred thousand and sixty (mtc-sahossem seftkirMUfni ). 

...18 


5.23a. 1 
708. b. 7 


5.23b. 1 
708b. 19 


138 


SHAN- CHIEN-P’I-P*0-SHA 


[ V. 6S- 


5.24a, 1 
708c . 3 


years 37 [ respectively ] , the Dhamma of the Buddha existed. Therefore the 
Dhamma of the Buddha did not last long”. 

When Sariputta heard that the Dhamma of the Buddha during the 
time of these three Buddhas did not last long, he desired in mind to further 
ask the Buddha how the Dhamma lasted long, and so he said to the Buddha : 
“Honoured Sir, on account of what causes did the Dhamma of the Buddha 
last long ?” [ Vin. iii. 8}. , 

Their life-periods — The life-period of Kakusandha Buddha was forty 
thousand years, that of KonSgamamuni thirty thousand years, and that of 
Kasspa Buddha was twenty thousand years and that of Sakyamuni was 
hundred years. That of their disciples was also like that [ of their Masters ]. 
Therefore, the Dhamma of the Buddha lasted for a long time”. 

Now our honoured [ Buddha ] should have come to life when the life- 
period was only ten thousand years, half of the life-period of Kasspa. But 
when he reflected [ at that time ], he found that living beings had not their 
faculties stilt ripe. Then he should have been born when the life period was 
five thousand years. . . .and so on in due order upto five hundred years. And 
still the living beings had not their faculties ripe until their life-period was 
hundred years. Then the living beings were fit to be converted ( gF ) . 
Therefore [ our ] Buddha had a short span of life. The disciple-followers 
also had likewise. The Dhamma of the Buddha lasted long. 

In the case of the first three Buddhas, the Dhamma disappeared entirely 
with the life-periods of those Buddhas. Therefore, it is said that the Dhamma 
did not last long. In the case of the last three Buddhas, though they passed 
away, still their Dhamma existed in this world; therefore it is said that it 
lasted long. 

[ 64 ] Thereupon, although Sariputta had heard what the Buddha 
had said, still, desiring that the Dhamma of the Buddha should continue 
Iqng, he further said to the Buddha : I only pray to the Honoured One that 
he should prescribe rules of conduct for his disciple-followers. As it is said 
in the original Vinaya : “Sdripulta got up from his samJdhi* 9 .... and the rest 
[Cf.Fin.iii. 7 ]”. All the words that follow in succession can be understood 
by oneself. 

The Buddha said to Sariputta : “Wait, wait,the time has not yet come.” 
Sariputta again said to the Buddha : “Honoured Sir, I pray to you that 
you should prescribe rules of conduct for your disciples.'* The Buddha said 
to Sariputta : “Wait ! wait ! this Dhamma is not a matter to be [determined] 

37. 23 — -p* Cf. Pali : Satasahassalo udethant cattail sa-mottsni 

tntoti mattaiti ca vassasahosiijni { i. 190). 

38. Pali explains : purisayugaoauna pana yugaparitmparSya dgantvd do* dv* ytva purisayvgdni 

affhsii. Only two pairs of disciples they had left behind and so the Dhamma did not last 
long. * 

39. Pali : bahUni to Usam fdoaka-yugdni parampardya brafonacariyain pauatttsum. They had 
left behind several pairs of followen who propagated the holy life in succession. So the 
Dhamma did last long. 

40. The Pati text actually says : pafitaUdnd outfhito, got up from his place of retire- 
ment. ( Vin. iii. 7 ). 
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by disciples and Individual Buddhas ;but it is to be known by the Enlightened; 
only one Buddha or the other can know [about the right time]. The 
depravities (dsaod) have not yet started [withif community].” 

Question : — What is meant by sources of [ depravities of] impurities 

C m ) ? 

Answer : — The transgressions, belonging to this world or the next, 
against the Dhamma of the Tathjgata— they arc called sources of [ depravities 
of] impurities. 

[ 65 ] Will not lay down Jot the followers the rules of conduct [ Vin, iii, 9 ]. 

Question : — Why is it that the Buddha will not lay down for his disciples 
the rules of conduct ? 

Answer: — When there are no depravities £ drown) 41 , if the Tath&gata 
would lay down rules of conduct, the living beings would entertain such 
thoughts of accusation : “How is it that this ascetic Gotama — when his disci- 
ple-followers come from noble families and when, even when they had royal 
thrones, they had given up their properties, palaces, circles of wives and 
children; when they did not care for their lives, when they were alt contented, 
holding no expectations for anything in this world — say how is Gotama, on 
the contrary,binding such people with the rules of PStimokkha? This Gotama 
must not have properly discriminated among men of the world; so he says 
like this.” 

[ 66 ] “ If I were to lay down rules of conduct, the men of the 

world would not have feelings of respect and regard in their minds.” 
Just as an unskilfuL physician sees a man who is about to have an ulcer, 
and although that condition of ulcer has not yet grown into ripeness 
[for the treatment], he immediately breaks it open. When it is opened, 
blood flows out disconcerting the patient and causing him great pain. He 
then puts a medicinal dressing [on the wound] and the ulcer .then is restored 
[to its normal condition]. * The physician then says : **I have cured you 
of your disease; you must give me my fee. 41 ” 

[ 67 ] The patient replies : “This physician seems to be stupid!, If I had 
been ill, then only he could have cured me. But, originally, I was not iU but 
was strong. Because he broke open the flesh, letting blood come out, it was 
I who suffered a great pain. And still, on the other hand, he has been demand- 
ing of me the fee ! Is he not entirely mad ?” 

“The disciple-followers also would say similar things. If I were to lay 
down in advance any rules of conduct, it would give rise to such words of 
blame — * We ourselves have no faults; we are hale and hearty; and still he 
is laying down rules of conduct.* Therefore the Tathggata is not laying 
down any rules of conduct in advance. . 

41. The Chinese text seems to be using both the cha ract ers jQ and far Snm 
though the former would be move approp ria te far defilements (Jttbsu). 

The latter « also used later ( |71 ) for eibuda, 

42. UC — this character seems to be used far Both mean 1 pries.* 
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[68 ] If the depravities (d ’savd) oris* — 

Question What is 'meant by the arising of depravities ? 

Answer : — When the depravities have already arisen ih the congrega- 
tion of Buddhist monks — at that time, the TathSgata will lay down for his 
disciples the code of conduct and reveal the Patimokkha. Just as a skilful 
physician prescribes a medicine appropriate to the disease and then lets it 
get cured. He gets a big reward and is also praised in this way: ‘This is a 
good physician-chief; he has very well cured me of my distress.* The same 
is the case with the TathSgata. After violation [ of any good rule of conduct] 
he will prescribe [ rules ]. The people will be glad and then they will hold 
on [ to those rules ] and will have no words of hatred to say. Therefore, 
the original Vinaya says : "Wait] wait! Ssriputta. When depravities arise 
in the Dhamma, then the World-honoured One will lay down rules of 
conduct’* [ Vin. iii. 9 ] . The Teacher says that the remaining ivords can 
be known by oneself. 

[ 69 ] In this Dhamma of the Buddha, who was the first recluse ? 
Upascna, the scion of Va&ganta. It was on account of him that [ the 
Buddha ] prescribed a rule of conduct.- Those who had not completed ten 
years were giving disciples initiation [into the order of monks]. Upasena 
had completed only two years, while his disciple had only one. Thus, on 
account of this, the Buddha himself laid down a rule of conduct. He said 
to the Bhikkhus : “From now onwards, if a person who has not completed 
ten years gives initiation [ into the order of monks ] to his disciple, lie violates 
a rule and becomes guilty of an offence called Dukkafa( an evil action) ”[ Vin. 
i. -59], When the Buddha had already laid down such a rule, there was 
a Bhikkhu who, though he had completed ten years or had gone beyond 
[ the limit of] ten years, was stupid and had no intelligence and yet he was 
giving initiation. The Buddha then laid down a rule and said to the Bhikkhus : 
“If a man who has no intelligence wct to give initiation, he is guilty of a 
£>ukka$a offence** [ Vin. i. 60 ]. The Buddha permitted an intelligent person 
who had completed ten years, or who had gone beyond that limit, and who 
had competence to Instruct {pafibala) t to give initiation to his disciple. 

[ 70 ] Not enlarged — That is, in the Sangha there are not many elders, 
nor many young ones. So also there are not many dwelling-places. If 
the Sangha gets enlarged, then there are bound to be violations and sources 
of depravities. The Tathjgata will lay down on that occasion a rule : "If 
a Bhikkhu were to lodge together with one who is not initiated, for over two 
or three nights, then the Bhikkhu becomes guilty of a PSciitiya offence" 

[ Vin. iv. 16 ]. "If a BhikkhunI were to convert, every year, a disciple [ fr om 
her household life ], then she is guilty of a Pitcittiya offence** [ Vin. iv. 336]. 
“If a BhikkhunI were to^convert, in one year, two disciples, site is guilty of a 
Pgcitttya offence" [Ptn, iv, <337 ]. In the way as said above, you should 
understand [ the rest ] . 

Large [ worldly ] benefits — If the Safiglia were to get large benefits of nourish- 
ing food, then that would give rise to sources of depravities and that will be 
the time when the Buddha would lay down a rule : "If a Bhikkhu were to 


V.72 ] CANKERS IN THE DHAMMA 

receive a naked heretic, man or woman, and give him or her, with hia own 
hands, food and drink, then this Bhikkhu becomes guilty of a Pgcittiya 
offence” {Vin, iv, 92 ]. 

Not wry teamed — That is, when the Bhikkhugsafigha has not very learned 
people. If there appear in the Bhikkhu-Sahgh very learned people, then it 
will give rise to sources of depravities. If there are people* who have studied 
one Agama or five Agamas thoroughly, they, with a wicked mind, pervert 
the [ real ] meaning and propound what is not-Vinaya as Vinaya and what 
is not-Dhanuna as Dhaxnma. Then the Buddha lays down a rule : “If a 
Bhikkhu were to say that he does know the Dhamma as propounded by the 
Buddha, then that Bhikkhu, who speaks such words, is guilty of a Pgcittiya 
offence* 1 [ Vin. iii. 135]. Then, in due succession, even if a novice were 
to say such words, then also there would be no rfiMimilar offence 
[ Vin, iii. 139 ]. Therefore I have said how the TathSgata, when there are 
sources of depravities in the Dhamma, lays down rules for his disciples. 

[ 71 ] What is meant by cankers [abbudd)* ? 

Answer : — Thieves. Who are the thieves ? Those who violate the 
rules of conduct in the Buddhist Dhamma become thieves. 

Why are they called thieves (cons) ? 

Answer Those who are not samapas say themselves that they are 
samaras and rob others of the four requisites. Therefore in the original 
Vinaya, it has been said : ‘There are no cankers (abbuda) in the 
Dhamma; there are no thieves.* Also it is said : ‘there are no people 
who are violating the rules of conduct {niddustld).’ 

No faults, that is to say, no taints. Also it is said : No dangers [ddinavd}, 
because no rules are violated. 

No black sheep — Black sheep, that is to say, those who break [ the rules 
of conduct ]. It is said that the Sangha does not break [the rules of conduct]. 

Very pare — that is to say, very lustrous. 

Pounded on real solid ground — Those who stand on real solid ground of 
Good conduct, samGdhi, Wisdom and Deliverance. 

[ 72 ] The Teacher says : I must now explain [the passages] in due 
order. The lowest of all the five hundred monks that have come to Verafijs 
for their earlier summer-retreat had attained the Path of a Sotgpanna. 

Question What is meant by the Path of a So-VoyUan (Sotgpanna). 

Answer ; — So-t'o-yiim means a stream. 

Question : — What is meant by a stream ? 

Answer : — The Path. If a man enters this stream-path, he is called 
[ one on ] the Path of a Sotgpanna. As it is said in a sutta : “The Buddha 
asks Sgriputta about So-t’p-yilan, What is called a So-t’o-yllan'}" [ S. v. 348 ]. 

SSriputta answers : — .“Honoured Sir, this is one who is possessed of the 
Eightfold Path. What is meant by Eightfold ? (1) Right view, (2) right 
thought, (3) right words, (4) right actions, (5) right livelihood, (6) right 
effort, (7) right mindfulness £ ) and (8) right concentration (sam&dhiy* 

[5.V.348], 
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•The Chinese text urn the same character for eiatxt in j|65, 66 and for abbuda here. 
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Further question : — -“What is meant by a So-t ’option ? 

Answer : — When a than is possessed of these eight factors and when he 
comes to and reaches this good Path, then he is called So-t'o-yuan. A man 
with such and such a name, with such and such a clan is called So-t'o-yiian ” 
[5. v. 348], because the Fruit gets the name of the Path. Therefore, he is 
called So-t'o-yiian. All this you can know yourselves. 

Not liable to fall down — This is not to say that those who are not Sota- 
pannas will not fall into hells or into the species of hungry spirits or of low 
animals, [but only the Sotapannas will not fall]. Why ? Because, they 
have destroyed the taints and because they have attained the Path. 

They are bound to reach Sambodhi — That is, they must reach the three 
Paths in front of them. Why ? Because [ they have already attained the 
First] Path. 

[ 73 ] Thus wise SSriputta answered the Tathagata. Then the 
Buddha after having finished the Great Pavdrapd ceremony [coming at the 
end ] of the three mouths of summer-retreat addressed Ananda at that time. 

Addressed means spoke in words. 

The fully enlightened Buddhas had this practice for a long time. The 
past Buddhas have said : One who has accepted the invitation ( A. ) 
should [approach the host] with a request for permitting departure and when 
his consent is obtained, lie should leave. The disciple-followers ask leave 
or do not ask leave ( J?fJ ) and they depart according to their will. The 
Buddhas have compassion on living beings and so they desire to move around, 
all over the different countries. 

[ 74 ] The Buddha moves around alt over the different countries. The Buddha 
moves around over three regional circles : one is called the great regional 
circle j the second is called the medium-sized regional circle; and the third 
is called the smaller regional circle. They move around over these three 
regions, according to their will. 

Question ; — What is the great regional circle ? 

Answer : — 900 yojanas. 

What is the medium-sized regional circle ? 

Answer : — 600 yojanas. 

What is the smaller regional circle ? 

Answer — 1 00 yojanas. 

When he has finished the major summer-retreat ( 5gs g ^ ) 
if the Buddha desires to move around over the Great regional circlc,on the first 
day of the ninth month {Mahdfavd ravdya paudretvd Pdfipada-divase) ,he,surround- 
ed by his retinue of the Sangha, goes away. In due course, he gees to another 
village, instructs the people in the Dhamma, receives food and drink and 
converts those who are fit to be converted. If they are not fit to be converted, 
he lets them bag the benefit of merit and wanders about for all the 
days of nine months. If during the three months of summer-retreat, a 
large number of monks who had started practising samddki have not finished 
their job, the Tathagata does not observe the Great PavdraQd ( :*: g & ) 


V.76 ] . THE BUDDHA ASKS LEAVE OF THE BltAHMANA 

but awaits the arrival of the smaller one (Katiika-puoaamaya) and when the 
15th day of the ninth** month is aver, departs 4 *. If he wants to wander over 
the medium-sized regional circle, he wanders about at that time, for all the 
days of eight months. [ If he wants to wander over ] the smaller regional 
•circle, then he first sees that the living brings have attained maturity of 
their faculties. He stays. And when the maturity of the faculties [ follows ], 
in due course, then he leaves. When the first day of the eleventh month 
(Pfetssa-mtfsa) comes, he departs surrounded by his Bhikkhu-Safigha and 
wanders about for all the days of seven months. 

[ 75 ] In various places, in these three regional circles, he helps people 
to get rid of their taints and attain the Fruits of the four Paths, because they 
are fit to be instructed. Just as a man who collects flowers wanders all 
over in the mountains, sees flowers scattered cvery-where and if there are any 
already in bloom picks them up and goes away. The TathSgata also is 
like the same. 

There is also another practice of the Buddha. At the time of day-break 
he enters the happy state of a trance, emerges from the samddhi and has 
a compassionate look over all the ten-thousand world-systems. If there be any 
people fit to be converted, the TathSgata goes there and converts them. 

There is still another practice of the Buddhas. If there are new people 
coining from other countries, the TathSgata immediately asks them questions 
about their health and then preaches them the Dhamma. When there are 
occasions then he desires to preach, and if something like a fetter {for the 
Dhamma) springs up, then a prohibitive rule appears. This is the supreme 
customary way of the Buddhas. 

[ 76 ] Question : — What have been the practices of the followers [of 
the Dhamma] ? While the Buddha was alive, the practice was to meet 
in a congregation twice. What is meant by twice ? First time, to take 
a seat before the summer-retreat with the intention of attaining a trance. 
Second, when the summer-retreat is over, to reveal one's attainments. These 
were the practices of the followers. 

As said in the original Vinaya ; The Buddha said to Ananda : “It would 
be fitting if we go together" [ Fat. iii. 10 ]. Go to ask leave of the BrShmaga. 

Ask leant < — This means to say to the Brfthmapa : 4 The retreat is over ; 
I should now like to move to another country.’ 


43. Is there say mistake here ? We should expect here the fust day of the tenth month. 
A few lines below is mentioned 1 1th month .{ Pimm ). 

Pali: Maha-poveranaya a-paoerttoa /MJHM Mggarirem 

pafkatUbdioau niiJJumitvS. 

The Chinese puts thus an interval of only 15 days instead of 90 days between 
these two daya of starting on the tour as implied In the Pall text. 

44. The Pali commentary definitely say* (L 198) (hat though the origin*! text malum 
no mention * whether it was morning or afternoon,’ still It may be said that he had finished 
his food and the noon-tide had long paswd away. 
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[ 77 ) At that time, the World-honoured One carefully put on, one 
morning, his yellowish garments {kdsdoa) and went on, making A nand a wait 
upon him. While walking, he reached the gate of the town. Having 
reached there, he entered the town spreading around a flood of light inside 
the town all over lanes and dwelling-places. All was like a mass of gold of 
five colours, deep-yellow andLthe like, all bright like lightning. He moved 
on towards the family-house oflthc BrShmana of VcrafyS. When he reached 
the door of the house, and stood below, the attendants of the house suddenly 
saw the sparkling light of the Buddha, went inside and told the BrShmana 
that ascetic Gotama was standing outside the door. The BrShmana, when 
he heard the uproar about the arrival of the Buddha, had suddenly his mindful- 
ness aroused In him, took up the carpet and woollen covering, spread it on 
the divan, himself went out to meet him and said to the World-honoured 
One : “Please come in, this way.** Thereupon, the Buddha entered and sac 
on a seat. At that time, the BrShmana of VeraqjS at first wanted in his mind 
to sit by the side of the Honoured One, but he could not get any chance to 
do so and so by the side of the seat £ of the Buddha ] he stood with the 
palms of his hands joined together. 

The Teacher says that the words that follow in due succession can be 
known by oneself. 

[ 78 j The BrShmana said ; “Whatever I should have given I have 
not given,’* 

The Teacher says : 'This BrShmapa wanted at first to offer all the permissible 
nourishing food to the Tathdgata.* The BrShmana said : “1 had invited the 
TathSgata for the summer-retreat of the three months and 1 should have 
offered from day to day food, gruel, sweet fruit, drinks and thus should 
have supported the World-honoured One. But then 1 forgot through 
delusive forgetfulness. Not that I had nothing in the least, nor that I did 
not want to give, but I could not arrange for the same because I was extremely 
engrossed with the duties of a house-holder ( £ jflt odStaoasana ) . 
I got vexed and deluded and thus was overpowered by confusion and my 
mind was all forgetliilness and so I did not make any offerings.** 

The Teacher says : Why did the BrShmana say so ? He did not know 
that he was deluded by Mara, the King [ of evil spirits ], and therefore he 
upbraided himself that it was due to his household business that he entirely 
forgot the World-honoured One. 

Then the Brahman a recovered his memory that he had invited the 
Buddha for [accepting his] offerings for the three months and that he had 
not given anything at all. fHe thought ] that he would give in one day 
whatever offerings he should have given within [the limit of] three months^ 
and that he would only pray to the Honoured One to accept with compassion [ his 
request for taking his food with him ] on the next day and that he would 
prepare his offerings for the TathSgata, immediately, on the next day. 
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[ 79 ] The Buddha saw that the Br3hmap'« mind was vary much 
delighted and so, with compassion, he thought that if he would not accept 
his request, the Brghmaga would think ill of himVand that he would say that 
bj the ascetic Gotama did hot geVf from him-1 jady pfteriugs for three mouths 
he was angry,and therefore he was not accepting his request; and that further 
he would say, that the ascetic Gotama had no omniscience and had no 
forbearance even for a while. By using such words he would be upbraiding 
the Tathsgata and that as a result of this he would reap the fruits of his own 
grave guilt and therefore he must now accept his request. 

[ Thus ends J 

The Fifth Book of the Vinaya-Gommentary £ named J 
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* 

'■ on 

Vinaya 
Book VI 

[T-710b-717b; P’ing 29a-35a; PTS i-199b-238a; S. i,136b-168b ! 
N. i. 189-231] 

[ 1 ] By remaining silent he accepted the request [ Vin. iii .11 ]. The Buddha 
said to the BtShmana : “Don’t bother your mind with the idea of house* 
hold affairs.” After having said this, the Buddha reflected on his capacity 
[ to understand ] and preached Dhamma to him accordingly. He spoke 
to him [ about matters ] of this world as well as of the next, showing how one 
is enabled to understand good meritorious things and to hold on to them 
and to practise tliem with enthusiasm. The TathSgata poured down a 
shower of religious sermons. After having done that, he got up from his 
seat and went away. He returned to his original place. 

[ 2 ] At that time, the BrShmana got together his sons and grandsons 
suad loudly exclaimed to them ; “O yc alll I had formerly requested the 
Buddha for a three months’ retreat but I could not give even lor a single day 
food and other eatables; now, tomorrow, 1 shall give whatever is equal to 
the gifts for three months.” 

Having said so, he immediately got prepared food and drink until the 
night passed away. When it was dawn he arranged to have the inside of 
his house sprinkled £ with water ] , cleansed it with scented earth, burnt 
incense* had decorative garlands of Jasmine (sumana) flowers* suspended silken 
buntings and banners* and had covered the seats and divans. Everything 
was beautiful. There were various kinds of food. When everything was 
ready* he went to the place where the Buddha was and said ■ to him : 
“Your Honour* food and drink is ready. It is now time to go” [Pin. iii. 11] . 

[ 3 ] At that time, the Buddha went surrounded by a large assembly 
of Bhikkhus. Therefore, it is said in the original Vinaya : “The Buddha 
went to the residence of the BrShmana. Having reached that place, he took 
his scat along with the Bhilfkhus. At that time, the Brghamapa served food 
to the Buddha and his Sahgha. In the Sahgha, the Buddha occupied a 
prominent seat” [ Pin. iii . 1 1 ] . 

Very delicious, that is, with taste never to be surpassed. With his own hands, 
that is, served food with his own hands and let them get satisfied. 


THE BRXhMAN’S OFFERINGS TO THE BUDDHA 
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Satisfied, that is, being fully contented, they said that their minds were 
delighted. 

Enough, that is to say, ‘ no more * ( lit. stop ). 1 No more* is of three 
kinds. What arc those three ? The first is [indicated] by hands; the 
second by the eye; and the third by words. The desire for eating was no mens 
(hhutUvt ) — tins can be easily understood. 


[4] The Br&hmana offered the Buddha three garments. The three 
yellowish garments were worth three thousand gold coins.' He also gave 
to the five hundred members of the Safigha white woollen garments, one pair 
to each— altogether worth 500000 gold coins. Although the Brflhmana had 
made these gifts, his mind would not rest [contented] and so he further gave 
red woollen blankets {kambald), one pair to each; also covering for the 
begging-bowl, Ns-p’o-t’o ( 3HS & Bft ) - 1 . The Buddha and the Bhiklthus 
cut off that woollen blanket and every one made from it a belt to be used 
at the time of meditation {ftydga) and a bag for the bowl; also cut the 
begging-bowl-covering Na-p'o-t'o and made from it loin-cord {kajabandhatui) 
and water-strainer ( parisssvana ) — two kinds of things. Also there was as 
hundred-times-boiled medicinal grease filled in a pot, worth one thousand 
gold coins, along with what could be used by the Saflgha for shampooing 
the body. 

The Teacher says : the gifts for the ascetics, that is, the four kinds of lawful 
things which are not in common with worldly people, but are given [to theBhik- 
khus] only. Now every one was provided with in full. The original Vineya has 
said that there were gifts of three kinds of garments [only] and not of the four 
kinds [ of requisites ]. I have now deliberately given an exposition of the same. 

[ 5 ] Now tnc Brahmaua, after having made his gifts, paid homage, 
along with his family circle, to the Buddha and his Sahgha, with his head and 
face [ resting at their feet } and sat on one side. At that time the Buddha 
thought so in his mind : This Brghmana and his family-circle requested me for 
the summer-residence of three months. But, because he was overpowered 
by MSra, he could not listen to religious essentials ( 5 ) . Ashe had not 
listened to religious sermons within three months, I shall, within one day, give 
forth and explain the sermon on the sweet Dhamma which will enable every 
one of his family-circle to attain the full satisfaction ( ) . When the 

Buddha finished his religious sermon, he got up and went Out of the door 
.with the intention of going to other districts. - Then the Br fthm a p a and his 
family-circle — each one of them— -touched ( ) the earth with head and 

face to pay homage to the Buddha. He shed tears and said : “1 only, pray 
that the Honoured One takes compassion on us and comes here once 
more for a mutual ( ‘^ ) visit without harbouring any ill-will for us.” 

[6] At that time, the World-honoured One stayed at Verafyf for 
three 1 days and then entered the Buddha's regional circle*. He noted that 

1. The editor's gloss explains tbit at a kind ef (ilk. 

2. Pall — jathShhirantam vihariM, stayed as loaf as he liked. 

3. Pali — Mahatma "data, the great regional circle. 
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the BKilclr^^ bad physically grown very weak, as they had every day nothing 
to eat but horses' wheat ' for ninety days, and so they could not walk long 
distances. So he went by the straight road and reached Soreyya town. 
From Soreyya, he took [ the road ] to PaySga. Having reached there, he 
crossed the Great Gangs. Having crossed that, he then went towards the 
city of VSrffpasf. From there, he went to the city of VesSlT. At that time, 
the World-honoured One stayed at Mah5-[ vana ]-KflfSg3ra-s5l3. 

The Teacher says : 

Here ends the introductory section related to. Verai$ja in the Vinaya 
commentary named Shan-chH-chu ( H ^ JE£* Samanta-p&stj dikd'y 

This Vibhstf is endowed with sweet meaning; 

It does not entertain the doctrines of others; 

It delimits the characteristics or good conduct. 

The nidtfna. as given in the original Vinaya 
Is deep and so difficult to understand. 

This Vibhdft can very well expound 
The whole of the Vinaya-pitaka. 

With no obstacles [in Its way]; 

And so is called the Treasure ( ? Jlr JEg, )‘. 

The World-honoured king, in this world. 

Having compassion on living-beings. 

Has now expounded the Vinaya-pifaka 
To let all the living beings be disciplined 
And to help ( ) them in practising good things 

And in eradicating all things that are evil. 


The Section on Ka l au d aka 

At that time , the city qf VesSli [ Vin. iii . II] and the following words, 
i in succession, can easily be understood. If there are any difficulties that are 
not understandable, I should explain them. 

Kalandaka* — This is the name of a mountain-rat (a squirrel). At that 
time,- the King of VcsSlf, taking with him women of pleasure, went to 
the Mils for amusement. When the king was tired, he slept under a tree. 
The women of pleasure who were to his left and right — all dispersed and went 
away for their sport. At that time in a hole under a tree, there was a big 
poisonous snake. He heard the sound of wine-breath [ of the king ] and came 
out with the intention of biting the king. On the tree, there was a squirrel 
which came down the tree, chirped and woke the lung. The snake with* 
drew. The king who was awake went back to sleep. The snake came out 
again with the intention of biting the king. The squirrel again chirped, 
came down and woke the king. When the king awoke, he saw that under 

4. See Mvy. 7418 — Sempod- PaU-^agtwnnen*. It U not clear what the*e Chine* 
character! stand for. 

5. These line* are given in the Cbiheie text at prose, but perhaps they are vetses lib 
those found In the com* ponding portion in Pali and like those that follow. 

6. Though this story is not found here in Smp. t it Is given later (iii- 575) as well ai is 
jWOn.(U 134-35) and AtCfe. (ii-419-20). 
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the tree there was a hole in which there was a big poisonous snake. A sense 
of consternation was produced in him. He began to look around at all the 
four sides for his women of pleasure whom, however, he could not see. The 
king thought to himself ; “I am now alive because of the favour of a squirrel.** 
The king then reflected : “I should like to requite the favour ofthissquirreL** 
At that time, on the border line of the mountain, there was a village. The 
king immediately commanded [ the people in ] the village, that from that 
time onward he would give back the income of that village,- all for the main- 
tenance of the squirrels. Because of this squirrel, they called this village 
by the name of Kia-lan-t’o (Kalandaka). 


[8] A scion of Kalandaka — -At that time, in the village, there was a 
rich person who possessed wealth to the extent of forty crores ( 4 ) . The 
king then conferred upon him the honoured position of being the richest 
person. Because of the village-name, he was called the Banker of Kalandaka. 

The Teacher asks : If a single person is called Kalandaka, then are 
other people also called by that name ? 

The answer — -Yes, all people [ in the village ] are called by that name 
Kalandaka. So it has been added in the original Vtnaya : Sudiima, the son 
of the Banker Kalandaka . 

Many Companions — A companion (sahayd) is one with whom { saha ) 
happiness and distress are shared in common. 

[9} At that time , he went to VesSll for some purpose [ Vin. iii.ll ]. Some 
purpose, that is, to find out the debtors [and meet them]. Further, the 
Teacher says : On the ninth day of the ninth month (Kattika), the country- 
people had assembled in large numbers for some amusement. B ec a u s e of 
this, Sudinna went to see [ the amusement-show ]. At that time, the World- 
honoured One reached VesSfl in the first fortnight \jupfui-pakkhe ) of the ninth 
month. 

Saw — -Question : — What is meant by “saw ?” 

Answer : — Sudinna, after having finished his morning meal* saw every- 
where people going to the place of the Buddha with their right shoulder* bare, 
with offerings, and taking with them various kinds of flowers and scents, with 
the intention of offering food and listening to the Dhamma. They were 
going out of the city-gate. When Sudinna saw them, he interrogated : 
“Good people, what place are you going to ?** The answer was : "We are 
now going to the place of the Buddha to offer him food and listen to the 
Dhamma.” Sudinna said : “Very well, I also will follow you.” 


[ 10 ] At that time the Buddha was surrounded by his fourfold 
assembly, preaching Dhamma to them with his powerful voice (brahmassard). 
Sudinna, when he reached there, saw the Buddha preaching the Dhamma to 
the great congregation.Therefore,in the original Vinaya it has been said :“saw.” 

The Teacher says : This Sudinna, because of his merit in the past, could 
let his [ power of comprehension ] awaken. Sudinna thought to himself : 


6.3b. 1 
711a.8 


6.4a. 1 
711a, 21 


7. The Pali cm, uses thi* phrase with reference to the people. 
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<4 By .what device can. I enter [ the assembly J and listen to the Dhamma ?*' 
Why was it so ? [ The Buddha ] was surrounded by his fourfold Assembly 

that had arrived with the idea, of listening to the Dhamma. He could not 
move [forward] as it had become very difficult to enter. At that time, 
Sudinna, the scion of Kalandaka, gradually came to the tail of the assembly. 

[11] Question :< — Why could he not enter the assembly ? 

Answer : — Because he had come last. So he sat down at the tail of 
the assembly. It has been said in the original Vinaya : “Sudinna, the scion 
-of Kalandaka, went to the place of the Congregation and sat down aside, 
Sudinna, the scion of Kalandaka, thought in this way [ Via. iii. 12 ]. 

Question : — Did he have this thought after sitting down, or did he have 
this thought after listening to the Dhamma ? 

Answer : — He did have this thought when he listened to the Buddha 
glorifying Conduct, Meditation and Wisdom. 

Question : — -What kind of thought was it ? 

Answer : — He should have thought like this — 

“As the Buddha goes on preaching stage by stage (lit. section by section) 
■and- as I come to understand the same, I have this thought over and over 
again ( ££ ) - In this Conduct, Meditation and Wisdom, there is one 

significant principle which has one taste ( — ~ He further thought : 

“If I practise the holy life consisting of Conduct, Meditation and Wisdom, 
while still I live in my house, and if I have a lapse even for a single day 
( 0 ), then that matter would be a very grave danger. It is not suitable 
Tor a life in the house." 

[ 12 ] Like a glossy polish ( fjgf ) — 

Question : — -What is a glossy polish ? 

Answer Just as a man who gives a glossy polish and makes a thing 
extremely white and dean. To practise [ the holy life ] and [ keep it ] 
glossy, polished, while still living in one's house is also a very difficult thing 
to accomplish. How can I now avail myself of an opportunity to shave off 
-the hair on the head and the beard, put on yellowish garments and practise 
.the holy life ? I can now go out of the house and enter the houseless state. 

Question : — What is meant by going out of the house into a houseless 
-state ? 

Answer : — To have a house means to plough fields, to sow seeds, to make 
purchases and sales and such other various kinds of affairs. A houseless state 
means to have no such kinds of affairs, but to have perfect and to 

have no desire. This is what is called going out of the house and entering 
into a houseless state. 

. [ 13 ] Not long qfiet the getting up of the Assembly, he wettf to the place whets 
■the Buddha was [ Vin. iii. 1J^]. When the assembly was sit ting (lit. had not got 
up), Sudinna did not go to the place where the Luddha was and ask for 
.renunciation. Why ? If he had asked for renunciation [at that time], then 
hia brothers and others of the family* circle who were sitting in the assembly 
listening to the Dhamma, would certainly have created for him a deterring 
difficulty and would have said : “You are the only son of your father and 
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mother. If you seek renunciation, who is going to attend upon and support 
them ?” After saying these words, they would necessarily take him back 
and then they would create an obstacle in his , renunciation. Sudinna took 
some steps along with the Assembly that withdrew, but [ later, on the pretext 
of] meeting bodily needs 1 , returned and went to the place where the Buddha 
was and then asked for renunciation. Therefore, it has been said in the 
original Vinaya: Not long after the dispersal (lit. getting up) of the assembly, 

Sudinna went to the place where the Buddha was and prayed to the World' 
honoured One. 

[14] From the [time of the] renunciation of Rshula onwards, -.the 
Buddha would not initiate ( ) one who left the house without being 

permitted by his father and mother. Therefore, the Buddha asked Sud- 
inna : “Have your father and mother permitted you to leave the house ?*’ 

[ Via. iii . 12 ]. 

The Teacher says : these and the following words are easy to understand 
and one ought to understand them oneself. 

After having finished what he had to do — Sudinna’s mind was now delighted 
in renunciation. It did not -find any interest in, or attachment for, places 
of amusement. Even when it was possible to meet the debtors ( ), he 

did not avail himself of the same. He hurriedly went back. And. what 6.5b. 1 

follows is easy to understand. * 711b. 29 

i 

[ 15 ] Mama ( Amma ), papa ( Tata ), “ you ” — Easy to understand. 

Only son, only one son, without any elder or younger brother. 

The Teacher says : Why did his father and mother say so ? Because 
they wanted to remind ( & ) him [ of the following ] — 

Abiding in happiness [ Vin, Hi. 13 ]. From his childhood until the day 
he become major, he never passed- through any distress. From the very 
first, since the time of his birth, he was carried in arms by his wet-nurses and 
reared, until he became major, on food and drinks of hundreds of tastes, 
often given as mutual presents ( & 9{S ) . He * went out , - ■ v- 

in carriages or on horse-back. His foot never touched the earth. . This is 
what is meant by 'abiding in happiness.* 

[ 16 ] The father said to Sudinna : "You have not known the least 
kind of suffering, ffol knowing stiff ering-^-\£ suffering is divided into ten parts, 
then you have not gone through even one part of the same. 

We will rather meetjleath, but we will not part with you — The .father and 
mother said : " While we are alive we will not leave you even if death comes 
upon you; then what of [ our leaving you ] when you are now alive. Such 
. a course of events, will not happen ! ** 

Then, at tins very place, I shall tie ait the ground — -That is, [ the son ] said : 

“ I shall lie on .the ground without any carpet or a mat 

Provide yourself with enjoyments. 

• Question- :— What is meant by providing , oneself with enjoyments ? 

8. The Chinese (flj exactly conveys the sense of Pali sa ri n kicea, meeting the 
bodily needs (calls of nature). 
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Answer : — The male and female musicians ( $5 ) , lute 

harp, wind-instruments of music, bamboo instruments of music, guitar and 
others producing various kinds of musical sounds — with all these, to take de- 
light in the company of your friends and acquaintances. These friends 
and acquaintances gave him, in various ways, comforting advice that 
would enable his mind to withdraw [from his determination ]. 

Enjoy yourself with the five kinds of objects of pleasure — 

Question : — -What is meant by enjoy ( paribhuftjanto ) ? 

Answer :■ — * Enjoy 1 means : One's own bodily 'self, in the company 
of one's own women-folk, lives a life of joy and merriment, with the help of 
the five kinds of objects of pleasure. 

[17] Further, you can do meritorious deeds — That is to say, you can give 
charities to Buddha, Dhamma and Sangha and follow the ways of good 
destiny ( ^ jjf sugati ) and thus do meritorious deeds. 

Still he remained silent — His father and mother, with various pieces of 
advice, tried to give comfort to his mind. In this way, his father and mother 
repeated the advice as many as three times, but his determined will would 
not change. The father and mother sent for friends and acquaintances of 
Sudinna and said to them : 14 This dear friend of yours is now lying down 

on the earth. We have appealed to him three times. But his assent would 
never come 1 Dear friends, for our sake, [ please ] stop this renunciation 

Therefore, those friends and acquaintances went to the place where 
Sudinna was and thus said to him three times : “ Dear friend, your dear 

father and mother have got you as their only dear son. If you have to 
renounce the house, who will support your father and mother when 
they grow old in years ? Dear [friend], if you renounce [the house] 
[ your parents will suffer ]. Their grief will no doubt lead to their death. For 
you, dear, what advantage 7 What precious treasure, dear, [are you going to 
get ] 7 Renunciation means to hold a begging-bowl and beg one's food which 
*iay be coarse or bad. You may get it or may not get it. Further, you will 
have food only once a day; you have to sleep alone. If yo% praetise-the holy 
life, tlyn such a [ life which you will have to lead ] will be very difficult." 
Thus they [ tried ] in various ways. But his mind would never yield. 

[18] These friends and acquaintances consulted [ amongst them- 
selves ] : “ Now we must permit him to renounce the house Then they 

immediately went to the place where Sudinna's parents were, advised them 
to permit his renunciation. Therefore, it has been said in the original 
Vinayai "The friends and acquaintances of Sudinna, the scion of Kalandaka, 
went to the place of his parents and said to Sudinna : * Dear friend, your 
parents have permitted you ; you can, dear, renounce the house* " [ Vin. 
iii. 14'}. Immediately Sudinna got up from the ground. He rejoiced and 
began to jump. Sudinna hqd not eaten for seven days; his body had grown 
lean and emaciated. His parents bathed him with scented hot water. With 
oil, they smeared his body, washed the hair on the head and combed them, 
prepared various kinds of food and drink that were tasteful. Within three- 
four days, his body grew strong and straight. Then, further, Sudinna paid 
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respects to his parents, and, while tears were flowing [ from their eyes], on 
account of separation, went to the place where the Buddha was. He simply 
prayed to the World* honoured One to ordain him as one who has now 
renounced his house. * 

# ■* 

[ 19 ] Question : — Was this ordination to be one at the hands of the 
TathSgata or at the hands of the Safigha ? 

Answer : — It was to be at tke hands of a Bhikkhu. At that time, there 
was a Bhikkhu near-by who had taken the vow of begging his food. The 
Buddha told that Bhikkhu, who had taken up the vow of begging his food, to 
grant Sudinna his renunciation as well as his initiation into [the Buddhist] 
rules of conduct. The Bhikkhu replied : " Very well !, Honoured Sir ! ” 

He then took him and granted him renunciation as a Samara, He was 
called a Bhikkhu. of the Honoured 'One {Jina-deOtiyam ). He also gave him 
the initiation into the rules of conduct. Therefore, it has been said in. the 
original Vinaya : At that time, Sudinna obtained at the place of the Buddha 
renunciation and afterwards initiation into the rules of conduct. He 
accepted the obligations of One who has become purified, dhuia-dhamma, 
T’eu-t’o ( U Pfe) • [cf- «». 15 1- 

[ 20 ] T’ou-t’o means in Chinese language ‘one who has shaken off 
depravities of impurities.’ 

Accepted means he practised. 

AraffHika means one who gives up a house in a village and stays in a 
forest-place, begging his food. 

A beggar of alms means one who does not accept big sumptuous feasts. 
He rejects the fourteen* kinds of food. 

Accepting dusty rags means one who docs not receive clothes from a bene- 
factor ( tt jfe£ 18 ddna-pali or rather ddnaoarti, that is, gahapati) , 

, Beggar of food in due order means one who never oversteps the order of 
succession [of houses]. 

The milage of Vajjh means the village of the king of Vajjls. 

Immeasurable possessions and wealth : Possession means things that are used 
every day ( lit. morning and evening ). Wealth means the treasure that is 
always guarded and not allowed to be seen by people. Immeasurable means 
that which is beyond counting. 

Plenty of food and drink means from day to day there is all the time an 
overflow of food and drink. 

Keeping the dwelling-place in due order means properly arranging the bed, 
rolling the mat and guarding the woollen cloth. 

[21 ] Offering [ food ] contained in big sixty silver vessels [ Via, Hi. 15]. 
One silver vessel was capable of holding food for ten persons. In all there 

9- Fourteen kinds of food— They are enumerated in Vi*. II 27. They are to be 
avoided by a Pii}4epStike. Vimati-vinodanl also enumerates them, 

10. This bat Chinese character suggests to me that the Indian word is rather ithweatd 
than ianopati a* given in Meyu. 2862- The same character la used for and In tuknoetd. 
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was provision of food and. drink for six hundred [ Bhikkhus of] the Congrega. 
tion. Food is that which is brought (abihdra). 

Question : — What is that which is brought ( abkihlra ) ? 

Answer : — It is that which brings in the strength of the Four Great 
Elements 11 ( Mahd-bh&tdni ). 

He turned it back and gave — He rejected it [ for himself] and gave it to 
the Bhikkhu-saiigha, his kind having no love for it. He himself entered 
[ the village ] begging his food. 

The maid-servant in his house intending to throw out the state remains 
of overnight-rice that was not serviceable came out to throw it. 

Overnight-rice — that is rice, one or two nights stale, and which gave out 
a sour stink. 

Question :■ — Was it non-glutinous rice or was it maize-grain ? 

Answer : — It was maize-grain C M U > * 

[ Elder ] sister — A recluse cannot address [ a woman ] as a maid and . 
therefore he said : u Sister, throw it into my begging-bowl ” [ Vin. iih 15]* 

[ 22 ] Question : — Can a recluse say such words ? 

Answer : — Yes* he can say; because it is a thing to be thrown away 
by its master. If there is a thing like this to be cast away, then it is per- 
missible for one to say : “ If you intend to give me, put it into my begging 

bowL ” The Teacher says : If there is a Bhikkhu who goes round beg- 
ging his food and if he sees a person carrying, with the swinging pole on his 
shoulder, the remains of overnight-rice with the intention of throwing it 
away and if this Bhikkhu says : * If this is to be cast away, put it in my beg- 

ging-bowl *,then such a Bhikkhu has been praised by the Buddha. 

Question : — Is it with reference to only one kind of things like rice, or 
with other kinds of things also that he can say so ? 

Answer : — It is with reference to all kinds of things that ate to be thrown 
v away* All such things can be asked for. There is no need of having any 
scruple. 

C 23 3 Of hands and fut — While he was begging his food, he lowered 
his begging bowl to receive food. His hand became visible down from his 
wrist. His foot also from his ankle to four fingers upward. 

Vcuc — * [ The maid-servant ] could hear his voice when he addressed her. 

Recognised — She recognised these three signs. 

When it was twelve years after the attainment of the Path ( ilt ) by 
the Buddha, Sudinna became a recluse. Sudinna was in another region 
for eight years. Eight years after his own awakening to the Path, he returned 
to Kalandaka village. It was twenty years after the Buddha’s attainment 
of the Path. Since Sudinna departed from his own house, eight years had 
elapsed and so the maid-servant could not recognise him [ at sight ]. 

She went in and said to the mistress of the family — 

Question : — Why was it that she did not question him immediately but 
entered [ the house ] and spoke to the mistress of the family ? 


1 1, This explanation of ohhihara U not found in the Pali Cm. 
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Answer : — -When the maid-servant saw him, she was handicapped by 
her feelings of awe and so she dared not suddenly put him a question. There- 
fore, she hurried into the house and spoke. 1 s 

[ 24 ] With proper discriminaiiotti he was very carefully eating by the side if 
the wall. At that time, in the village in every house, by the side of a wall 
they used to prepare a small shed provided with water and conjee. Men 
who would beg their food could rest there, if they so wished. Therefore it 
has been said in the original Vinaya ; “ Outside the door, by the side of the 

wall, he was eating ” [ cf. Vin. Hi. 16], 

What thing , 0 man ? — The father asks Sudinna : " What thing, you 
man, are you eating by the side of the wall ? The remnants of overnight- 
rice ? This sort of food is not suitable for a recluse. This is overnight-rice. ” 

The father said to Sudinna : “ When you were staying in the house 
and when there were delicious food and drink, you found fault with them. 
You said ; ‘ It is all coarse and bad. Hot or cold does not agree with me. * 

Now you eat this remanant of overnight -rice like food that is sweet; and you 
have no words of dislike./' 

The Teacher says : Sudinna’s father had to say such words; the father 
was constrained at heart, and so he could not elaborate these words. This 
Is what a teacher explains as he' has learnt from his immediately preceding 
teacher < ) ■ 

[ 25 ] Holding him by his arm, they both came ■ to their house . 

Question : — Why was it that the ■ house-holder ( lit. one with white, 
garments ) held him by his arms and took him to his house with him ? 

Answer : — Sudinna, as a man, was very dutiful. When the father had 
already held him by his arms, he did not oppose the co mman d of his lather 
to go back to his house with him. He accepted the request by remaining 
silent and [ stood there ]. 

Question. : — Sudinna had accepted the practice of begging his food as 
said above ( ) . Then why- did he accept tlic father’s 

invitation ? 

Answer : — ‘Sudinna must have thought thus : it was already long since 
he was separated from his family. If he would not accept the invitation of 
the donor (ddnapati or rather d&naoartl*) then he would think ill of Him . And 
so because he had feelings of compassion on him, he accepted one request 
of his. 

Accepted— tte made him know [ that he had accepted]. 

[26] Heap of gold and silver. 

Question : — Was it an ingot [ of gold and of silver ] or was it different 
pieces ? 

Answer — It was different coins. , 

A man —one who was neither too tall, nor too short. 

Putting behind him a curtain — making a ' place suspiciously solitary 
( If ) by putting a curtain around on all the four sides. 
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In the morning putting on garments and taking the beggittg^bowl — > ax per re- 
quest made to him. 

Question : — -Why was it that he did not' await the householder’s request 
for coming, but himself went ? 

Answer :< — This request must have been, already co mm u n icated to him. 
But this, however, is not mentioned in the Vinaya. 

Mother — The meaning is one who could give birth to others. 

Maternal possessions, that is, what had come from another family 
through the mother. - This is the price for providing the necessities for 
bathing, morning and evening, and the like. “ These possessions extended 
[back] ( ) to the time when I had not yet married your mother. 

Further, nothing of this has been consumed. My possessions also have not been 
consumed. The possessions of your grandfather, father and mother have not 
been consumed/' 

Not constttned — that is to say, the property, the possessions are beyond 
counting. 

■r 

[ 27 ] Tou can return to worldly life — The lather said to Sudinna : 
" You may cast away these clothes of a recluse, return to the worldly life, 
put on good clothes and enjoy the five kinds of pleasure. You have become 
a recluse, not because you were afraid of the kings' servants, nor because 
you were a debtor.” 

/ cannot come back to wordly life — Sudinna said to the house-holder : 
“ I am extremely delighted with this holy life. Further, my mind has not 
the least attachment for this worldly life. I have to make you a request, 
O house-holder. I may not be blamed lor it.” 

Sudinna [ further ] said to the house-holder : “ 1 have to say something 

to you. I pray you not to get angry ” [ yin. iii. 17 ]. 

The father replied : “ Very well ! ” 

, Very well /■ — When the father heard Sudinna say these words, his mind 
was delighted and so by way of commendation he said: ” Very well 1 ” 

M Take a linen-cloth and make a big bag [ out of it ]. Put gold and 
silver into it and tie its mouth firmly. Carry it in more than ten carts and 
take it to the midst of a big river and throw the same in a deep place. ” 

[ 28 ] Why all this ? — Sudinna said that he refused to have anything to 
do with the treasure. Why ? For, on account of this treasure arise the 
dangers such as those from water, fire, and robbers. 

From alt these is produced the horripilation -—There may be a king of the 
country who, when he sees the abundance of treasure and possessions, might 
come and demand it. Or there may be thieves and robbers who might 
and plunder it. Or, there may be fire that will bum it, or water that may 
wash it away deep. When one thinks of this, there may be trembling and 
shaking up of the body and tlie hair on the body would stand erect. 

To guard it day and night — When, it is not dark, then at that place, one 
has to arrange for keeping strong men, both at the front and at the back, 
who would take up, at right time [ the work of] patroling the place, close 
the doors [ of the house ] and make it strong so as not to let any thieves and 
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robbers get any entrance into their enemy’s house. Why all this— what is 
called guarding ? 

[ 29 ] He called his young daugkter-in-laio 1 **— Sudinna’s father tried in 
various ways to bring him back to worldly life. He realised that hie would 
not respond to his own will and so he called his young daughter-in-law and 
said : “ You alone who formerly had mutual love may perhaps be able 
to make his mind turn back £ to worldly life Why was it so ? All the 
property and possessions could not corrupt him. “ Youalone, as his wife, 
could possibly make him turn back. ” 

" What peart-women ( acchartiyo ) from the heaven are attending .upon you ? ” 
[ Vin. iii. 17 ] — This young wife asked this question which Suddinna rejected. 
Because this young wife had seen many Kfatriyas and men from noble 
families leave their property, palaces, wife and children, and family- 
dependants, she thought ( H ) : '* All these men from noble 

families were seeking pearl-women from the heaven and so they were practis- 
ing the holy life.” 

Not for heavenly women — “ We do not seek the heavenly women.” The 
young wife heard Sudinna addressing her as ‘ younger sister, 1 in his reply. 
One’s own former husband addressing the wife who was sharing his own bed 
while resting, as ' younger sister !*’ The significance of this is that it immedia- 
tely makes her as * bom from his own parents.’ On account of this she was 
very much affected with grief. She became unconscious and fell on the ground. 

Do no/ harass me — With the property and possessions and with a woman’s 
pleasure, do not harass my mind. 

[ 30 ] Then you may leave behind the seed that will continue [ our family ] 

[ Vin, iii, 18 ] — The father and mother said to Sudinna : u We pray you 
may practise the holy life for all the time in this lonely place, and enter 
Nibbana, but we pray you : leave behind a son who, by continuing our 
family-line, would not let the property lapse into nothing. When there is 
owner, who else can master it? When we are dead, the king of LicchavTs would 
certainly enter our treasure-house. Therefore we seek of you the seed that 
will continue [ our family ]. 

Sudinna replied : “ That is a very easy thing : I can do it.”* 

Question : — Why did Sudinna say so ? 

Sudinna thought in his mind : “ If I do not give the seed, they would 

never let me alone; day and night they will harass me.' If I give the son, 
they would let their minds rest and would bother me no longer. On account 
of tills I would be able to get to the door of the way to a happy life and would 
practise holy life.” 

[31] [ She was in her ] monthly bloom — Every month is produced this 
watery bloom. This is the blood knoyra as the speciality of a woman. 
At the time when the woman entertains a desire of sex 'pleasure, at the place 
where the child rests is produced a clot of blood. On the seventh day, it 
breaks by itself. On account of this, blood oozes out. When the flow of 

12. The Pali cm. uses tiic term 'pur 3 rU 2 -dut tyikO', the former wife of Sudinna. 
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blood has not yet stopped, roan’s semen, cannot settle. It immediately 
flows out. If the flow has completely ceased, then man's semen rotates all 
over that place and then the conception ( fln ) takes place, just like a 
field which a family tills and makes fit by burning. But if there is excessive 
water and grain is put into it, the grain 1 * floats over the surface of the water 
and Hows qut in all the four directions. Why ? Became water is excessive. 
The grain does not get in touch with the mire and does not get rooted. The 
same is the case with a woman also. If the flow of blood has comple- 
tely stopped, man's semen gets settled and then there is" conception, 

He held his wife by her arm — He seized her with the intention of going 
into a deep inaccessible place to have a lust-play with her. At that time, 
since the Buddha was under the Bod hi -tree it was twenty years. He had 
not laid down for his disciples any code of conduct. The disciples were 
fresh entrants into the teaching and so he did not prescribe any code 
of conduct. Sudinna did not know that it was any violation. He thought 
it to be no violation. If he had known tt to be a violation leading even to 
the destruction oflife, how could he have dared to commit that transgression? 

Three times he practised an impure act with her [ Via, iii, 18 ]. Three times 
he held his wife and had intercourse with her. And because of this impure 
act, she conceived. The Teacher says : Was she with a living being in 
her or without it ( 'fj* jfil ) ? 

Answer : — She was with a living being. 

[ 32 ] How is this conception [ of a living being ] established ? 
Mrslly, by the mutual contact of bodies; secondly, by holding a piece of 
cloth; thirdly, by letting semen fall down; fourthly, by touching [ the private 
organ] down below the navel; fifthly, by sight; sixthly, by sound; and seventh y, 
by smell. In these seven ways, conception is established in a female person. 

(i) How is it established by touching the delicate* parts of the 
body ? At the time when a woman is in her monthly course, she is de- 
lighted to have [ the company of] a man. If a man [ at that time ] touches 
with Iris own body one part of the body after another, and if she 
has a passionate liking for that touch, then a conception is established. This 
is the establishment of conception by the mutual contact of bodies, 

( ii ) Question : — How is it by holding a piece of cloth ? 

Answer : — As in the case of Bhikkhu UdayT. He became a recluse 
along with his wife and they were separated for a long time. UdSyi went 
to the place of residence of Bhikkhunls. Their passionate love had 
not yet stopped. Each of them mutually gave vent to their feelings of pas- 
sion. The semen rushed out and soiled a piece of cloth of Ud&yT who gave it 
to the Bhikkhuni. When she got it, she lickedS it and then inserted the same 
in her female organ. After this, the conception was established. This is when 
a woman is in her course and she has a physical contact [ as mentioned above j 
with the garment or a man. *This is what is called touching a piece of cloth. 

( iii ) Question How is it by letting semen fall down ? 

1$, There it nothing corresponding to dm simile in Pali Cm. 

•For this expreuion see &Uo XII. 45-46, 70-71,82-83. 

S See Pin, iii. 205-06 ( Niiuggiy* 4 ) ; Miin. 123. 
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Answer : — As in the case of the mother of the anchorite Migi-putta 
( Miga-ainga ). In ancient times there was a female deer,. While 'moving 
about she reached the place of an anchorite; ,The anchorite’s urine was 
stinting with, the smell of semen which. had fallen dewh. The female deer 
was at that time just in her monthly course. She stnelt and saw the thick 
urinary liquid and with a passionate desire she loved to drink 14 it. Then the 
conception was established. The anchorite, son of a deer, was born. This 
it what is meant by the falling 14 down of semen. 

( iv ) Touching below the navel : — As is the case with Bodhisattva, Sima. 

His father and mother were on the point of getting blind. Sakka, the King of 
gods, knew this beforehand ( £jl ) and came down [on the earth]. 
He went to their place and said : " It is just befitting that the.father and 
mother should meet in sexual embrace and produce a son.** The parents, 
however, had both left the house [ to become anchorites ] and 
had accepted the religious life ( 3t ) . They replied : “ We have 

already left the house [ to become anchorites ] and the Dhamma can not 
permit such a thing. ” King Sakka further said : “ If you cannot meet 

in sexual embrace, it will be permissible to touch, with the hand, below the 
naveL* They immediately obeyed liis instruction and then the conception 
was established and Sima was bom. This is what is called touching below 
the navel. MaiufavyaS and Capda-pajjota — both of these men were bom 
in the same way. 

(v) Question : — How is [ the conception established } by sight ? 

Answer : — There is a woman who is in her monthly course and who 

could not possibly meet a man. She is afflicted with strong passion. She 
t intended just to have a purposeful look at a man, just like women of tit e king’s 

; palace or [ women ] of the same sort. She immediately conceives. This 

t is what is meant ‘by sight’. 

(vi) Question : — How is it ‘by sound* ? 

Answer ; — Just as in the case of BalgkS birds. They are all females, 
no male. When the spring time has arrived and when sunny atmosphere 
(&£$() begins to spread, there is the sound of thunder. The female 
BaldkS listens to the sound with wrapt attention and she conceives.. A 
hen, also, at times, when she hears the sound of a male [ cock ], conceives. 
This is what is meant ‘by sound*. 

(vii) Question How is it *by- smelL * 

f Answer Just as a cow < # ¥ * ) that smells the breath of a bull 

and conceives a young one. This is what is called ‘by smell’. 
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[ 33 ] Sudinna’s case was not like any of these. He actually perpe- 
trated the impure act. As man and woman, they met with bodily passion 
and then the Gandhabba appeared f t£ 4? ) . Three things come together 


14 . Was there any confusion of the leading ? Pali gives *n*i-p9na, while die Chinese 
»e«n* to indicate Milo. 125 supports the former reading. Of the story of birth of 

hbMga jo AlombUiO-Jetoktt (No. 523 ). Also see JObkm No. 526 (Jftliwkf-JOtokM ) . 

* See FauibBll. Jaiaktx vi. 73 (T. (No. 540 ); Mil*. 123 , 125 - 27 . 

I See Mil*. 123 . 
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and then, a child is bom. Such was the case with Sudinna. At that tune, 
the deities on. the earth saw Sudinna perpetrating the impure act and th e n 
gave out a big shout : ‘Evil acts arc being performed everywhere. There 
was no man who ( ££ A ^ £2 ) did not know. First the doer [knows], 
then the guardian deities ( 18 Mr #♦ ) see it, and next the gods that know 
the mind of others know it* This [action] men, gods and deities — all saw and 
so there was the big shout. [ The news ] was spread out. It was received 
and spread out in succession until it reached the Brahma-gods, Except those 
who belonged to the Formless sphere, all others heard of it and knew it. 

[ 34 ] When the sort, in due course, grew up in years , he along u/ith his mother 
left the house [to become anchorites]. When the boy B;jaka was eight years old, 
he along with his mother left the house [ to become anchorites ], the mother 
taking refuge with the Bhikkhunis and the son taking refuge ( ) 

with the Bhikkhu-Sahgha. Each of them obtained a good friend 
(kalySQa-mitia). Therefore, in the original Vi nay a it has been said : “Both 
of them left the house [ to become anchorites ] and in due course attained 
the Fruit of Arhatship" [ V\n. ill. 19 ]. 

He then felt remorse in his mind [ Vin, iii . 1 9 ], Since he had first perpetrat- 
ed tlie impure act, he constantly, day and night, felt remorse in his mind. 
*In this beneficent course of life I could not derive any benefit *, That is to say, in 
this Dhamma of the Buddha, by practising holy life, one can obtain three 
kinds of discerning knowledge ( ^ ^ ) . “ I have not derived this benefit. 
This is what is meant by * in this beneficent course of life, I could not derive 
any benefit. * What I have gained is [ only ] evil, while other ascetics 
have .gained something beneficent. I could not derive any good 
advantages; what 1 have derived is only evil.*' 

Holy life is to collect what is treasured in Good Conduct, Concentration 
and Wisdom. I could not collect the same. 

[ 35 ] Lean and emaciated — He became so by his own remorsefulness. 
His food and drink were not enough. Therefore, hk flesh and blood were 
reduced. 

The colour of his bodily frame had changed like that of a withering pale-yellow 
leaf of a tree, that is about to fall down. 

All his sinews had become visible — -Because there was no blood or flesh, 
all the sinews became visible. 

His mind too was closed and barricaded — The opening of his mind was 
closed. 

He hung his head down in shame — In the pure [ holy ] life he did not notice 
any good for himself and so he had a sense of shame. 

At tliat time, the Shikkhus, when they came out of the house, saw 
the erstwhile sportive Sudinna lean and emaciated. They asked him : 
“Formerly, your countenance was all full and reposed; your body was 
beautiful and all round. Your hands and feet were lusty and robust. Why 
are you now lean and emaciated ? ” The Bhikkhus said to Sudinna : ** In 

tliis holy life are you disconsolate and disinterested ? Don’t you take de- 
light in this holy life ? “ Sudinna replied : ** Friends ( dvuso ), not that 
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I do not take delight in this holy life. In this pure Dhamma I have 
strenuously cultivated my mind, but I have committed a sinful thing. As 
I have committed a sinful thing, I have', attained an evil Dhamma 
( ® ) which I constantly see before my eye. * The Bhikkhus said 

to Sudinna : " What you have done is surely enough to create mental 

worry 

Question : — What is mental worry ? 

Answer : — In this pure Dhamma, impure action has been done; 
therefore mental worry is created and therefore you cannot practise the holy 
life. 

[ 36 ] Thereupon the Bhikkhus tried all sorts of methods to give relief 
to the mind of Sudinna, and said : 

“ Is it not, O friend, that the Buddha has preached in various ways 
the Dhamma to be away from desire ? For this purpose ( Bf ) , the 
Buddha has preached to all living beings in the three realms the five objects 
of desire — to be away from those objects of desire and not to be merged in 
them. Words [ given in the original text] are different, but the meaning 
is the same. He has preached the Dhamma to let people destroy craving — to let them 
attain Nirvana; not to let them stay in the three realms and thus not to cherish 
any craving. The Buddha has thus mentioned the objects of desire to be 
separated from them and not to be with them. You are now , however , getting 
merged into them. The Buddha has preached to be away from practising 
impure acts, but you have practised an impure act with your former wife 
( purdpa-dutiyikd ^ . This is a matter which can be easily under- 

stood. 

[ 37 ] The Buddha has preached the Dhamma , in various ways , in order to be 
away from intoxication [ Vin. iii. 20 ]. The Buddha has preached the Dhamma 
to living beings for this pur pose— n amely to let them give up intoxication. 

To cut off thint — For this purpose ( £1 ) the Buddha has 

preached the Dhamma — that all living beings that have thirst for the five 
objects of desire should cut it off. . . .... 

To cut off the germ of life ( ^ ) — The Buddha has preached tlie 
Dhamma to cut off all germs of life in the three realms. 

Destruction of craving , Nirvsm. Craving — £ there is ] craving in all living 
beings of the three realms. Therefore ( Jgff people cannot go 

[ away from the house ]. By this craving, they are bound up. 

Destruction — Craving is destroyed. Then one attains J\firv3{ia. In these 
three realms, four species of beings, five kinds of destinies, seven stations of 
consciousness and nine abode 1 ! of living beings — one goes from one to the 
other; from the other, one comes back. It is just like a hole in a piece of 
embroidery— the twines arc all mutually bound together; they cannot be 
loosened. The craving is then what entwines. 

~.21 
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Destruction U then cessation. When the craving is destroyed, ihc* 
there is NirvSna. Moreover, Nie ( 2S ni 0 means not”. P’an ( $£ 
is weaving together ( ) . The meaning is : no weaving together. • 

The Buddha has preached tin abandonment of desire, that is, of iive objects of 
desire and of the five impurities of desire ( kilesa-kdmd ), All of these are to 
be given up. Understanding desires — Of all the desires, each one shopld 
know and then conquer it. This is what is meant by understanding. 
Thirst for desires ( kdma-pip&sd } — To be eagerly seeking [ one or the other ] 
among all kinds of desire. 

Thought of desire — Among ail kinds of thought, that one which is 
associated with desire. The depression 1 * of desires — When one thinks of the 
five kinds of desire and if one does not get them, then it produces depression. 
All this that has been said is what is implied in the Truth of the Path. 

The former 1 ’ terms speak about things of this world; the latter terms 
speak about things relating to the escape from this world ( i. e. super-world, 
loku tiara ). 

[ 38 j This, friend , would not enable those who have no faith to turn their lack 
of faith into faith [ Vin. iii. 20 ]. Because of this evil action that has been done, 
those who have no faith will not be enabled to have faith. Friend, those 
who have faith in their mind will, moreover, turn their mind away. 

Turn their mind away — That is, those who have faith in their mind for the 
Dhamma will, however, have hatred and remorse. If a man has faith in 
his mind for the Path, then he, like the mountain Sumeru assailed by the 
winds coming from all the four directions, is unshakable. The man with 
such a faith is like this. Therefore, in the original Vinqya , it has been said : 

“ There are some men ( ekaccdnam ) like this, some not like this,” 

[ 39 J At that time, the Bhikkhus communicated this matter to the 
Buddha. The Bhikkhus spoke to the Buddha and let him know this sinful 
act done by Stiduma, not with the expectation that the Buddha would just 
praise them and condemn Sudinna and send him away in exile from the 
pure Dhamma, nor with the idea of creating confusing commotion 
on account of this evil act, but just for.the sake of [ maintaining ] the principle 
of rectitude ( ) they spoke.. Each one of the Bhikkhus thus 

thought : “ An evil has arisen in the Dhamma. ** They spoke to the 
World-honoured One : 11 Now that an evil has arisen at present in the 

Dhamma, wc pray : ‘ prescribe a code of conduct for the sake of disciple- 
followers. ’ " On account of this mailer , the assembly of Bhikkhu-Sahgha was ar- 
ranged The assembly of Bhikkhu-Sahgha was held on account of this evil 
act of transgression of the Dhamma of the Noble, by Sudinna. Therefore, 
the assembly of the Bhikkhu-Sahgha was held. 

15. Primarily, nir inpliej * gone away ’ or ‘gone Out’; when a thing lias gone out, it is 
absent and so it does not exist. 

)6. Pali is quite different; it give* laiwfiai ifJJui (i-218). 

17. Pali it different here. In the last five lends, iekuiutramagga is described, while in 
the fust three (t/iraga and the next two) both tekijra and lokuUo/o-magga is described. 


6. 14b. 1 
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VL42] THE BUDDHA CONDEMNS SUDINNA . 

[40 ] Buddha condemned Sudinna [ Vin. iii. 20 ]. ■ If « man conunits an 
evil action and if he deserves condemnation, the . TathAgata immediately 
condemns him. If a man sticks strenuously to good conduct and if he deserves 
praise, the TathSgata immediately praises him. 

' Thus the Buddha never protects [ even J a good man who has done 
some evil. He, like Sudinna, is fit to be condemned. Therefore, in 
the original Vinaya, it has been said : “ If a person is condemnable, the 

Tathggata, with compassion in his mind, condemns him. ” 

The Buddha said ; “ O you stupid, vain, useless man! you have not 

done what should have been done; you have done what should not have 
been done. The impure act that you have done is not in conformity [ with 
the Dhamma ]. Because it' is impure, it is not befitting a samapa. ” The 
Buddha asked : “ Why did you perpetrate this evil act ? ” He [ further ] 

added : “I have preached to be away from desires ”j every 

thing as said above ( §§ 36-37 ) already. 

[ 41 ] The Buddha noted that Sudinna had already done an evil act. 
Having in mind compassion for him, he said : “ O you stupid manl ” — 

just as parents, with compassion, scold their son when they sec that he has 
done an evil action, by saying “ O you stupid fellow 1 why did you per- 
petrate such an act ? ”, so in the original Vinaya, is has been said : “ O you 
stupid ! you may rather put your male organ into the mouth of a poisonous 
serpent than put it into a female organ ” [ Vtn. iii. 20 ], 

The mouth of a poisonous serpent — If a man touches the mouth of a poiso- 
nous serpent, then his flesh would get rotten and he would die; but still this 
would be better. If a man were to put his male organ into woman’s 
organ, then - when he dies, he goes into a hell with no hope to come out. 
One may rather put one's mate organ into the mouth of a [ black ] ia poisonous eobra 
c*sn- And the rest as before. A man may get rotten leading to 
the end of one’s life but he will not fall into a hell. If he puts it 
into a woman’s female organ, he would roll down into a helL One may 
rather put one’s male organ into a heap of fire but not into a woman’s 
female organ. Why ? “ Stupid man, if he puts it into a heap of fire, he 

may die, or may not die. If he dies, then, for some time, his present body 
experiences some pain; but he does not, on account of it, fall into a bell and 
does not experience great pain.” 

[ 42 ] This is a matter concerning bad people [ Vin. iii. 21 ], that is, a 
concerning sinful persons. 

It is a matter concerning rustics, that is, it is a matter of people who live in 
mountains and in the country. 

It is a great fault, a great defiling taint. It is a matter that ends ih [the use 
of] water. When one has finished this impious act, then afterwards one has 
to make use of water. Therefore, it is called a matter ending in [ the use of 3 
water. 
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18. Pall Cm. luu kanhasappassa, black serpent. 
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In a lonely place — The practice of this impure act can be done when only 
two persons are present.' 

The originator of all the evil things. 

Question : — Why did the Buddha say so ? 

Answer In' this pure Dhanuns, because Sudinna perpetrated this 
dirty act, he is called, in. this pure Dhamma, the very first [perpetrator] of a 
dirty violation. 

* 

[43] The Tathdgata in various ways [ Vin. iii. 21 ] — That is, in various 
ways, [ the Tathagata ] condemned this man. 

Difficulty of supporting oneself— Among all things that are to be protected, 
not to be able to protect one’s own person is called the difficulty of support- 
ing oneself. 

Discontentment — One who dwells ( ^ ) upon those things from 
which one has to guard oneself C ffi Jig asamvara) is called one who 
knows no sufficiency ( ^ ^0 J@, ) - Even if one gets precious jewels 
heaped up like Mt. Sincru, his mind is not yet satisfied. This is called 
discontentment. 

Talk about themselves when a crowd has assembled in one place. When they 
gather together in one place they mutually praise each other or they praise 
[even] defiling things ( upakkilesa fgj ) 

Lagiruss — It is all perfected ( -ft J£. ) when its eight 1 * factors have 
been actively present, 

[ 44 ] The Buddha has praised in various ways little desire, content- 
ment, easiness in support ( su-bharatd ) and easiness in being brought up 
( suposatd ). 

Little desire ( appicchatd ) means to have no greediness in one’s mind. 
Even if he gets one [ essential thing for his ] support, he gets whatever his 
mind needs. . If he sticks to this [ peculiarity ] of being easily supported, he 
is able to control his passion for six [ kinds of objects of different senses ] and 
is not led by xix kinds of impurities. .This is what is called easiness in being 
supported. . ■ 

. Easiness in being brought, up ( -g ) — He knows moderation in his 
fourfold requisites and he is content. This is_ what is called easiness in being 
brought up. 

Whatever coarse or fine things come to him, he hastens to accept them, 
because of scanty desire { saltekha ). This is content meat. 

Pure — because of scanty desire, one rests satisfied. This is what is 
called pure ( dhtio }. 

When one has become pure, he does not get tainted by impurities. He 
lias shaken them off. Because he has shaken off all dirt he is called upright 
C tfjU IS pisSdika ) . Further it is said : All of his three actions ( bodily, 
% 

19. Vimativinodoiu mentions these eight : ettha keumnam kausbbanli ekam, tatha akAsWUi 
mttggo gantabbo'ti, agamasia'ti ; nalattham bfuijanatsa pariplritl’ti, aiatthan'ti ; uppanna me SbSti/io'ti, 
O-dr 0 -vut;hite %eleHiia'li than' li, im&ii off ha kuslta-ualt/uini nSma. 

See aUo A. IV332, D. iii-255. Vbh. 385. 
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vocal, mental) axe pure and he has -abandoned all evil actions and he 
harms none; so he is called upright. ■ 

JVp accumulation ( a-pacayo ) — Being himself protected from defilements, 
he shows them the door and scatters them aw|y. This is called * no fi.Ifib.l 

accumulation.’ And when there is no accumulation [of evil], then there 714c. 16 

is a strong exertion ( viriya ) . 

’ ■ | i ' 4 / 

* * - 

[ 45 ] The Buddha prescribed a rule of conduct for the Bhikkhus. 

The good — that is, the Bhikkhus who could receive [the rules ] with 
faith, and follow them ( Jlgj ). Why ? If there are people who have 
little desire and who arc contented, then they are capable of receiving and 
retaining [an instruction]. Therefore the Buddha prescribed the original 
rule of conduct C ^ sikkhapada ) . Just as one might string together a 
garland of flowers of five colours, or one of seven kinds of jewels, so he preached 
to them about this world and the next world to strike fear and terror into 
their minds. 

Those who are desirous of learning take their stand on the firm ground 
of teaching and attain Arhatshlp, or the states of AnSgjmi, SakadagSmT, or 
Sotapanna. Even those who possess no potential cause ( upanissaya ) will 
be bocn into a heaven. If the Buddha preaches the Dighagama, or the shorter 
dgama ( Majjhimsgama ), the good people will be able to receive it with faith. 

[ 46 ] Good Conduct is the basic ground of the teaching. 

What is the basic ground of teaching ? 

Answer : — The dhammas like trances and concentration. 

What [else] is the basic ground of teaching ? The ten basic pious 
benefits. “ Because of these ten pious benefits" [ Vin. iii. 21 ], the Buddha 
laid down rules of conduct : — '-* . * 

{ 1 ) To enable the SaUgha to rest in peace ( SaAgha-sufthutoya ) — 

To rest in peace means to risk no danger. If a man is able to accept the rule 
of restraint laid down by the Tathagata, then in the next world he has secured 
a very great happiness. This is called resting in peace. The Buddha says-: 

** If a man accepts my word, then I will Jay down a rule of conduct. If a 

man. docs not accept my word, then I will not lay down any rule of conduct. 6.17a.l 

I will say it just for this very basic object. I will not say it to overcome them 714c.29 

by force ( jjjjg ^ Therefore, in the original Vinaya, it has been 

said : " Because of ten basic pious [benefits] 

* 

* * ■* 

( 2 ) To let the Sang It a rest in happiness— rlf you do this, you will not com- 
mit any fault; if you do this, you will commit a fault. It is time you should 
do this thing; it is time you should not do this so that you may find delight 
in the teaching and you may not have any doubts ( 381 ) . There- 
fore, in the original Vinaya, it has been said : “I do not speak with 
reference to the Bhikkhus who have conscientiousness. I prescribe [ a rule ] 
with reference to the Bhikkhus who have no conscientiousness. Because of 
this, the Bhikkhus who have conscientiousness will be enabled to rest in happi- 
ness C phssu-vihara ^ ) . How ? When the Bhikkhus who have 
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no conscientiousness cannot get an entrance into a gathering or an assembly 
of the Safigha, or [ at the' observance of 3 an Uposatha or PavftrapK, the Bhlk- 
khtu who have conscientiousness can rest in happiness. How ? Because 
they can listen [ to sermons 3 and attend to trances and different kinds of 
meditation and concentration as they are no longer troubled by the Bhikkhus 
who have no conscientiousness. Therefore, it has been said in the original 
Vuuff w : “ The Bhikkhus who have conscientiousness are enabled to rest 
in happiness and to cut off all the depravities of this world. ” 

( 3 ) [ Enabled to cut qff"\ the depravities of this world means if one has no 

restraint on the five kinds of passions, then, while he is practising the holy 
life with his present body, he may do man-handling, beating, killing, and 
such violations as may lead to remorse ( oippa\USra % | ) , By cut- 

ing off such various kinds of sufferings, one is enabled to attain deliverance 

< « ar. 

( 4—5 ) Prescribe [ rules of conduct 3 for the Bhikkhus who have no conscien- 
tiousness— 

6,17b. 1 [ Who have ] no conscientiousness means those who violate good conduct. 

715a. 13 Also it is said : Although they have done some evil acts,they are not ashamed. 

The Buddha prescribes ( rules of conduct 3 for such persons. When the 
Buddha has already prescribed [rules of conduct], and if any one perpe- 
trates an evil act and puts, on the contrary, questions to others like : 
“ What kind of action have you seen me doing ? Who has heard 
it ? What kind of offence Is ascribed to me ? ” and such others that would 
trouble the Safigha, then, if the rules of conduct arc [ already 3 prescribed, 
the assembly of the Safigha can condemn the Bhikkhu who has violated 
conduct, according to the Law of the Vinaya and then, he would not be able 
to budge [ here and there ]. Therefore, in the original Vinaya it has been 
said : “ Prescribe [ rules of conduct 3 for the Bhikkhus who have no con- 
scientiousness so that those who have conscientiousness may rest in happiness. 
If there are any Bhikkhus who have conscientiousness and who are delighted 
In the tea ch i n g and the Dha mma of Conduct, [ they can say ] : “ This 

should be done, this should not be done. " 




6.18a.! 
715a ,25 


£ 6 1 To cut iff the depravities qf the future world— Because one has not 
cut off the five kinds of passion, one perpetrates an evil act and then after 
[ the breaking up of] this body falls into a hell and experiences the poison 
of various kinds of suffering — not only once, but for countless kappas (aeons 
& ) during which the Wheel [of life] rotates. The Tathfgata 
has prescribed the rules of conduct for this — to cut off the very source of this 
[ suffering ]. 

** 

[ 7 ] For creating faith into the minds qf those who have was— To e n a b l r one 
to have faith the Tathlgata has prescribed rules of conduct. If there is a 
good Bhikkhu who follows the rules of conduct of Vinaya,then he is possessed 
of good behaviour ( 0, ) * If one who has no faith sees such a per- 
son, then faith is produced In his mind and he says : “ This samctu, a 
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scion of the £§akya family, with strenuousness in his mind, is doing a difficult 
task. ” He sees this very heavy task done by him. And when he does so, 
he has faith created in his mind. If a heretic [ Brahmana ] sees the book 
of Vinaya-pitaka, he says : ‘A Bhikkhu [ who ^follows ] the word of the 
Buddha, also, has like me a Veda C ^ P'fe ) and m no way different ’ ; and 
thus produces reverence in his mind. Therefore; in the original Vinaya , 
it has been said : “ For creating faith into [ the minds of] those who have 

none. ” 


[ 8 ] For intensifying the faith in those who already have it — If there are any 
ascetics who have faith in their minds and who follow what has been laid 
down in the code of restraint, and when people see them what they practise, 
they have great regard for them and they say : “ How throughout their 

life they live on only one meal a day, practise the holy life sticking fast to the 
code of restraints” Seeing this they intensify their faith in their mind. 
Therefore, it has been said in the original Vinaya : “ For intensifying 

faith in those who already have it.” 

[ 9 ] To let the good Dhamma last for a long time — -The good Dhamma 
is ’of three kinds. What are these three kinds ? First, the good Dhamma 
that consists of what is to be learnt ( pariyatti ) and that lasts for a 
long time; second, the good Dhamma that consists of what is to be 
accepted through faith ( patipatti ) and that lasts long; third, the good 
Dhamma that consists of the Path that is attained and that lasts for a 
long time. 

Question : — What is the good Dhamma that consists ofwhatistobe 
learnt and that lasts long ? 

Answer : — The learning of the three Pitakits— all this lasts long. 
Whatever has been said by the Buddha — this is called the good dhamma. 
In the three Pitakas [ are mentioned ] the twelve 10 Dhutagupas, fourteen 
practices ( valtani ) °f observance* 1 , eighty-two 1 * great practices 

of observance and coduct, trances and different kinds of meditation, or 
concentration 13 — this is what is called the good Dhamma that consists of 
what is to be accepted through faith and that lasts long. The Four Paths and 
the Fruits of the life of a samaria and Nirvana — this is what is called the 
good Dhamma of the Path that is attained and that lasts long. Because the 
Tathagata has laid down the code of conduct, the Bhikkhus were enabled to 
follow the same. While the Bhikkhus follow the same, with perfection in it, 
they attain a noble advantage. Therefore the good Dhamma beginning 
with what is to be learnt lasts fo,r a longtime. 


20. Pali — thirteen. 

21. Pali— : Khandhaka^aUSni for which see Vin. ii, 207-231. 

22. Vimoti'Dinodaiil fpp. 69*90) triev io enumerate these which correspond to the practices 
referred to in Vin. ii. 32-33 and 22. It is not, however, definite. It says ; excluding the 14 
Khandhaka- vat tas, all the practices mentioned in the Vinaya, so that the number 82 or 80 is 
made up. 

23. Pali Cm. adds vipaanns, insight, which is not mentioned here. 
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[ 10 ] For giving due weight to Vinaya — Because the code of Conduct hat 
been prescribed, the fourfold Vinaya — the Vinaya of restraint (s<upoara 
ff m ) , the Vinaya of abandonment, the Vinaya of calming down and 
the Vinaya of prescription have been lent a heavy weightage. Therefore, in 
the original Vinaya it has been said * “ For giving weight to Vinaya-pifaka. 11 

[47] The Teacher says : All these words — those at the beginning, 
middle and end — you yourselves 'should learn. A Bhikkhu should learn the 
merits and demerits of this code of conduct. Therefore in the 

original Vinaya it has been said : The Buddha says to the Bhikkhus : 
“ You should recite [ this ] rule of conduct ( stkkhfpada " [ Vin. 
iii. 21 ]. 

Question : — What do these words mean ? 

The Buddha says to the Bhikkhus : “ When I have prescribed a rule 
of conduct, you should recite the same, bear it in mind, team it and teach 
the same to other persons. You should thus say : 

* If a Bhikkhu indulges in a sexual act [ with another ],he is guilty of 
a PSrftjikg offence. And so, he is not fit to be associated with. ’* 

Thus, as it were to cut at the very root, the Buddha very firmly laid down 
the first Fgrgjikg rule. Intending to add supplements to the same he then 
told the story of a [she-] monkey with all its origin. Thus the Buddha laid 
down for his disciple-followers a rule of conduct. Therefore in the original 
Vinaya, it has been.said : A rule was laid down for the Bhikkhus" 

[ Put. Hi. 21 ]. 

Thus is concluded the prescription of the First Rule [ of Conduct ]. 

[ 48 ] Hie Teacher says : If the meaning of a word is difficult to be 
understood, then only I shall now explain. 

At that tune, there was a Bhikkhu— The meaning of this expression is very 
easy to understand. 

Allured a [female ] monkey with food and drink £ Vin. iii. 2 1 ] — At that time 
in the Great Forest, several monks entertained compassion and pity in their 
hearts. Having compassion and pity, they afforded a fearless [ shelter ] to 
several animals of the lower species such as deer, monkeys, peacocks, king- 
fishers, geese and various miscellaneous kinds of birds. They moved about 
in front of their houses of meditation ( padhdna-ghara ) in sport. At that time 
there was a Bhikkhu and among the group of monkeys a female monkey, 
lovely and lusty in her build-up. This Bhikkhu allured her with food and 
drink and practised a sexual act with her. This Bhikkhu used to practise 
a sexual act with her. 

[ 49 ] Mooing about to hose a look at the places of residence — The Bhikkhus 
that came from another district to see the Buddha and ask him about his 
well-being came to this’pla^e. At that time, Bhikkhus obtained their guest- 
meal ( Sgantuka-bhatta ) early In the morning. Having finish**! it, they tho- 
ught : . “It would be fitting if we could go round the dwelling-places of 
the Bhikkhus." Therefore, the original Vinaya says : * Went round to see 

the dwelling-places and came to the place of this Bhikkhu \ [ Vin. iii. 21 ] 
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The [female] monkey formerly had [the experience of] a sexual act with 
a Bhikkhu, When she saw the monks that had arrived there, she thought that 
all those Bhikkhus also were like the former Bhikkhu and. in no, way different. 
She then, went to the place of the Bhikkhus with sexual excitement in her mind, 
as she formerly had when she practised a sexual act With the [former] Bhikkhu 
and in no way different. When she approached them [ she stood ] with her 
female organ turned towards the monks and exhibited her female organ by 
lifting her tail and showed that she was awaiting [ the sexual act], suspect- 
ing C ® ) that all those monks had a sexual intention.. But when she did 
not notice it for a long time, she herself took up the posture for a sexual act 
and exhibited the same before the Bhikkhus. The Bhikkhus came to know 
that the [ female ] monkey desired a sexual act. The Bhikkhus said : “ Let 
us be here in a hidden place and await the return of the religious ascetic who 
has gone on his begging round, and see him perform the [sexual ] act.’* 

[ 50 ] Surely so, friends — Surely means truly, not falsely. Like a thief 
that is seen while gathering his booty, he darcd*iot hide his act [ and said ] : 

' Truly so, my friends.’ 

Is it not the same ? [ Via. lit. 22 ] A woman has a female organ. A 
female of the lower animal also has a female organ. They are in no way 
different. The Buddha has prescribed a rule that covers all such acts. 

A man seeing a woman— lAkn seeing a woman, holding her, or touching 
her — these arc included ( ,5f ® ) under a sexual act. The female 
of the lower species also is like the same. AH actions in relation to the same 
are evil things. “ You, friend, have in this way committed [ an evil act ] 
with as low an animal as one of the lower species and have been guilty of a 
pgrSjika offence and so you are unfit to be associated with. By performing 
an evil act with the female of a lower species, you may be said to have 
become guilty of a Parajika offence.” 

The Teacher says : — [ This ] addendum to the prescribed rule 
( aiinpafiilatti ) makes the original rule stricter. The rules of conduct are of 
two kinds; j^i) an^mKcfeni offence, that has been so recognised by the world; 

( ii ) a“n offbnceVommictcd by disobeying the words of Noble men ( Buddhas ). 
When the mind is favourably inclined towards an evil act then it is an in- 
herent offence and recognised as such by the world ( loka-vajja ). The re- 
maining is an offence against a rule of conduct laid down by the Tatha- 
gata. An addendum to the [ former ] case surely ( Bff ) makes the 
original rule stricter, excluding the case of the addendum ‘except in a dream'; 
for in a dream there is no violation. If the addendum to a prescribed rule 
contains no natural offence, as die addenda of ‘ food in a scries * 1 food in a 
group,’ there being no natural offence ( ^ Iff ) , the addendum 

involves no violation. Thus in an inherent offence, the Tathagata prescribed 
such an addendum to the rule of conduct for the Bhikkhus. 

Tire section on the she-monkey comes to an end. 

[51 ] Now there crops up another matter. All these troubles arc due 
to VajjiputLakas. Dcvadalta ( 193 ) , for instance, gained admission 
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into the faction of Vajjipuitakas and broke the unity of the Sarigha. This 
[ trouble ] also arose due to the Vajjiputtakas. Otic hundred years after 
the passing away of the Buddha into Nirvana, they did actions against 
Dhamma, against Vinaya, against .the instructions ol the Buddha. All these 
arose because of the Vajjipuitakas. As it is said in the original Vinaya : 
“ After the Buddha had laid down the code of conduct, the Vajjipuitakas 
bathed 4 * at their hearts’ content, ate at their hearts’ content and slept at 
their hearts' content and then had thoughts of passion. Further, without 
denouncing the code of rules they practised sexual acts and afterwards they 
came to grief at the hands of their following of family circles ” [ Cf. Vtn. 
iii. 23 ]. 

Came to grief means some were expelled, some were punished by the king 
and sonic were separated [ from their folks ] by death. This is what is meant 
by 'came to grief at the hands of their following of family circles’. Or they 
were oppressed by the suffering of diseases. And when they were thus 
oppressed they became lean and emaciated. And when they became lean 
and emaciated they suffcrecP great pain. 

[ 52 ] "Rtotred Ananda, we do not blame the Toths gala — We do not say that 
the TathSgata was at fault, nor do wc condemn the Dhamma, nor do we 
slander the Safigha. We are finding fault with ourselves. We have no 
good luck. Wc arc unfortunate. But now we shall practise and hold oti to the 
6.21a, [ gwd Dhamma y namely the thirty-eight objects of meditation. We shall in due 

7 16a.l 2 order meditate upon Bodhidhammas, This is the Path which will lead to Arhat- 

ship. With the help of wisdom, we shall practise cultivation C ^ ) 
and thus enable us to prosper. And thus we shall abide — that is, giving up 
residence with house-holders, wc shall live in a calm (uivitta) and clean place 
and wc shall not be doing anything else. 

Ananda replied — “Very well !” At that time, Ananda did not under- 
stand their intention. He just heard what they loudly and avowedly 
expressed, [ and thought ]: ‘If they so get £ that kind of life ] it would be 
very good.* Therefore Ananda replied : “Very well !*’ 

[ 53 ] Such a thing is impossible [Fix. iii. 23] — If a word is sure and certain, 
if it is going to bear some fruit, then one says : “such a tiling is possible”. If 
it is not going to bear any fruit, then [one says:] “such a thing is impossible.” 
Therefore the Buddha replied ; “ Anand, such a thing is impossible.” 

The Buddha reflected upon [the character of] the Vajjipuitakas and 
came to know that they had no potential capacity ( @ ) . If the 

Buddha had given initiation {uposampada) to the Vajjipuitakas, they 
would [ certainly ] have been guilty of a Parajika offence, and so, unfit to 
be associated with. Therefore in the original Vinaya it has been said : “Such 
a thing is impossible.” If they come, they should not be given the 
initiation. If the Safigha were to grant initiation, it would not 
be a good (lit. clean) thing. Such a person would notbe a successful satna^ia ; 


24. Apparently live character used litre is a wrong homonym. Taisho mu l Shanghai 
editions omit this and the preceding character. 
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he should take lus stand on the ground of a novice {jdmapera ) . A man who 
takes his stand on the ground of a novice would highly regard good dhammas, 
would practise them and attain them. The Buddha, having compassion 
[ upon the Vajj ip ut takas told ] what people should not be given 

initiation and what people should be given ‘‘initiation. Why ? In 
order that they may not violate the rule of conduct and that they may have 
respect and regard for clean things. If a person has such a potential cause 
in him, he will attain the Path in no long time. Therefore, in the original 
Vinaya, it has been said : “If a recluse [comes] he may be given 
initiation or lie may not be given initiation.” The Tathagata wishing to 
prescribe a rule of conduct covering the three cases spoke to the Bhikkhus .* 
“You should now read the rule like this If a Bhikkhu he 

is unfit to be associated with " [ Via, iii.23 ]. The Teacher says : The original 
Vinaya rule [ covering these three cases ] I shall now explain in detail. 

[54] If [a Bhikkhu ] — this is used as a general term. It is not 
related to any particular individual. The Teacher says : If any one wants 
to have knowledge about the words of a rule of conduct, or the original text 
of a rule, or if he has any difficulty in answering the questions on the same, 
he must know the fourfold [ aspects of the ] Vinaya, which the great ciders 
with miraculous powers have found out and have explained to people. At 
the time when the congregation had assembled, there was a question: What 
arc the fourfold aspects ? [1) first, the original text [of the Vinaya ] ; (2) 

second, what is in consonance with the original text; (3) third, the words 

of teachers; and (4) fourth, one’s own opinion (mati d ;|f ) ). 

(1) Question : — What is meant by the original text ? The whole 
of the Vinaya-pifaka. This is called the original text. 

(2) What is meant by 'what is in consonance with the original text ? 
The four great Authorities for reference 14 . This is called ‘what is in consonance 
with the original text.’ The Buddha has said : “ (i) O Bhikkhus 1 Whatever 
I have not rejected by saying ‘this is improper (lit impure)’ — if this is in 
consonance with what is improper and is not in consonance with what is 
proper, (hit may be called improper " (si) The Buddha has said : “O 
Bhikkhus ! Whatever I have not rejected by saying ‘this is improper’ — if 
this is in consonance with what is proper, then this may be called proper," 

(iii) The Buddha has said : “O Bhikkhus ! Whatever I have [not*®.] 
permitted as proper — if then it is in consonance with what is improper and 
is not in -consonance with what is proper — this you should take as imftroper" 

(iv) The Buddha has said : “O Bhikkhus ! Whatever I have [ not** ] 
permitted as proper— -if this is in consonance with what is proper, you should 
take it as proper" [Virt, i. 251 ]. 

These arc four Great Authorities for reference. 

25. E9 pS — This corresponds to catiatc Mokapodtta (Maha-apodaa), Four Great 
Authorities. The Chinese translator misunderstands this expression, and he takes it at 
equivalent to Maha-padaa ( JS )■ 

2G. The Chinese text here seems to be defective in omitting 'not' ( ^> ) corresponding 
to Pali 'on' before amtflflata. If this is not there, then the third case would be just opposed to 
what the Buddha has permitted. 
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(3) Question : — What are . the words of Teachers ? 

Answer When the congregation of five hundred Arhais had assembled, 
the Buddha at that time toJd them the original text. This the five hundred 
Arhats explained in detail and propagated it — this is called the Words of 
Teachers. 

(4) Question : — What is meant by one's own opinion ? 

Answer : — Leaving aside the original text, leaving aside what is in 
consonance with the original text and leaving aside what are the words of 
Teachers, to infer ( £££ ) with one’s own mind, or with- the help of other 
means such as the detailed explanatory commentaries ( ) on 

Sulla t Abhidhamma or Vinaya, or with what is said by Teachers — this is called 
one’s own opinion, * ’ 

[ 55 ] A further question ; — What is the significance of all this ? One 
should not rely too much upon it [one’s own opinion]. One should first 
reflect upon the original text, then on the meaning of words; each of these 
should be properly analysed and compared with each other. Then one 
should reflect upon the words of Teachers. If it agrees with the words [ of 
Teachers], it may be accepted. If by reflecting one finds that it docs not 
agree, it should not be accepted. This is called ‘‘one’s own opinion.’ 

The words of Teachers are more weighty than one’s own opinion. The 
words of Teachers are to be accepted only after reflecting upon them and 
finding that they agree wi th the literature ( ) that is in consonance with 

the original text. If this literature does not agree with it, (hen the words 
of Teachers Should not be accepted. [For], the words in consonance with 
the original text arc more weighty than the words of Teachers. If by reflect- 
ing upon what is in consonance with the original text, one finds that it agrees 
with the meaning of the [ original ] text, it should be accepted. If it doe* ’ 
not agree, it should not be accepted- For, the original texts ( uttian ) are more 
wcjghty than what is in consonance with it. There can be no shifting in 
it. It is Just like the official business (fCamma) of the Sangha, or just as when 
the Buddha is alive; in no way different. 

[ 56 ] The Teacher says : While reflecting, if one finds that what is 
in consonance with the original text docs not agree with what one has con- 
cluded, then one should reflect upon the detailed commentary (AffAafcatl j.J) 
of the original sulta and if they agree, one should accept. 

The Teacher says : If there are two Bhikkhus who hold a mutual dis- • 
cussion and if otic Bhikkhu says a certain thing to be proper and another 
says it to be improper, dien they should again reflect upon the original text 
as well as on what is in consonance with it. If the original text as well as 
what is in consonance with it agree in saying that the thing is proper, then 
it is well and good. If they say that it is not proper, then it should not be 
accepted 17 . If a Bhikkhu Jtas Reflected upon the original text and [ has come 
to the conclusion] that a certain thing is proper, and it is abundantly 


27. Pali text difTert considerably here a* %vell at in die following. Several delaili of 
the Pali Lott arc not found litre in Chinese- 
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corroborated .by the literature of commentaries ) , while there is 

soother Bhikkhu -who has little support from the commentary-literature, 
then one should follow the words of the former Bhikkhu. 

The Teacher says : "If the -second Bhikkhu has the support of the 
commentatorial literature equal to that of the first 'one, then one should 
revert to ( £ ) . and guard one's thought and properly weigh the significance 
of the original and then should or should not accept.” This is what is meant 
by *a man who has learnt the fourfold aspects of Vinaya.' 

. [ 57 ] If one is to be a Master of the same, then he should have three 
qualifications and thereafter he becomes fully equipped ( J® ) . 

Question : — What arc those three ? 

Answer : — First, the original sutta he must liave read and thoroughly 
penetrated into ; the meaning of its words properly discriminated; and of the 
wording of the text he must not be forgetful. This is die first qualification. 
Second, he must have firmly grasped and retained the original Vinaya text 
and must be unshakable in it. Third, he must have learnt the line of 
succession of his teachers and must not have let it slip from his memory. 

(1) Question What is meant by the sutta ? 

Answer : — The whole of the- Vinaya-pifaka. This is called the original 
sutta. v 

Read and penetrated into — If a man were to ask.liyn questions not following 
the order of words, then without taking recourse to thinking, lie is able to give 
the answers [exactly] following the questions. 

The meaning of words properly discriminated — He has been able to properly 
discern the meaning or the words in the original 'Vinaya; the meaning as 
well as the commentary — all this he has been able to understand. 

(2) firmly grasps and is unshakable— He has. a conscientious c* di y 

mindfulness and this is what is meant by firm grasping. [ For ], those who 
have no conscientiousness, although they, may b.e learned and able to under- 
stand the meaning,, do not stick to the Dhamma arid Vinaya; for they care 
more for personal gain ( 36 ) and thus they prove to be thorns in the 

Dhamma. Why ? Because' they are able" to break the 'unity of the 
Sangha and thus create the trouble (upaddava) in the same.' Those who' have a 
conscientiousness— that is, those wht>' pOnst4ntly harbom’ conscientiousness with 
regard to rules of conducr and' those" who ' will not break' the good 
Dhamma for any personal gain, even. if their life is likely to come to an end. 
Became of this sense of concientiousncss, they are stationed in good conduct 
and Vinaya. 

Are unshakable — They have no confusion in their mind with regard to 
the words of the text. If a person were .to put them questions, then they would 
answer them in due order. If a man were to pervert the meaning of the 
original Vinaya text or of the AJt/rkathd- (commentary), then they [ imme- 
diately ] retort [ and make it difficult for him to proceed], like a man who 
is unable to go beyond when he has to walk through thorny bushes. If a 
man were to put them questions according to a right principle, then they 
would answer them closely following his words. 
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He is able to discuss— If there are difficult questions then tliey answer them 
closely following them without dropping any of them — like the grease of a 
good-looking lion, deposited in a golden bowl, that cannot leak out and 
get lost. Therefore, he is called unshakable. 

(3) Has learnt the line of succession of his teachers and has retained it without 
letting it slip from memory . UpSli learnt [ the Vinaya ] from the TathSgata; 
Dasaka learnt it from UpSli; Sonaka from Dasaka ; Siggava from Sonaka, 
Moggaliputla Tissa from Siggava and Caofjnvajji. TJius the succession of 
teachers continues until it reaches the present. If one knows [ the succession j 
like this, then it is called learning and firmly retaining. If one is not able 
to know the names of teachers in the whole series completely, one ought at 
least to know one or two names* 3 * * * * 8 * . 

I f one is thus equipped with three qualifies dons then he is one who is 
called Vinaya-mastcr. 

[ 58 ] When the San glia lias assembled to decide upon a matter of 
dispute, then this Vinaya-mastcr should at first reflect upon six points and 
then carefully give the answer. 

Question : — What arc those six points ? 

(!) First, he should reflect upon the incident under dispute;(2) secondly, 
upon the basic wording of the rule (3) thirdly, its common tatoriai 

section of padabhdjaniya ( jfiC ) > (4) fourthly, three -fold sections; (5) 

fifthly, upon the offences casually mentioned; and (6) sixthly, upon [ (Jic 
exceptional ] cases of ‘ no offence ’. 

Question : — What is meant by reflecting upon the incident ? 

Answer If one were to cover his body with grass or leaves of a tree 
then he may come; but if he were to enter a monastery, naked, with no clothes 
covering his body, he becomes guilty ofaDukka|a offence” [Tin. iii. 212 ]. Thus 
having reflected upon the nature of the offence, he produces the authorita- 
tive evidence of the original Vinaya text and thus settles the matter under 
dispute. This is what is called reflecting upon the incident. 

(2) Question : — What is meant by reflecting upon the mdtikd ( 
wording of the text ) ? 

Answer ' “When one speaks a deliberate lie, he becomes guilty of a 
PScittiya oflence" [Tin. iv. 2]. Thus there arc five 10 categories of offence. 
Of these five categories, he may reflect upon the nature of each of the offences 
He produces the authority of the original Vinaya and thus settles the matter 
under dispute. This is what is called reflecting upon the mdtikd (;£;). 

(3) What is padabhdjaniya ( 3t ) ? — “When the body has not 

been disintegrated* 0 .. .etc. — in this case, one becomes guilty of Thullaccaya” 

■ ” " - V 

28- Vimati-vinodatu (p*U>G) *4aic* that main purpose of knowing this succcuiuu ii 

to know how they discussed on d interpreted the Pali text and how they bandied question! on 

the tame, 

29* Five ajmUts mentioned in Parivtira (17##. v* p, 91) : — Rtitf j ika ghj Jitter, PjciUija, 
P^ftdcjaitrya and DuHafe, 

30* The Chinese text give* from here onward die passage* in an abbreviated form. 
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[Vui. Hi 29\. Thus from among the seven* 1 categories of offences, he 
reflects upon the nature of each, He produces the authoritative evidence 
of the original Vtnaya and settles the matter under dispute. This is ««iiwi 

reflecting upon padabhQjamya ? * ^ 

* 

(4) What is tika ( -pc riccheda) ? SahghSdisesa* 3 has th ree** sections, 
FScittiya has three* 3 sections. He reflects upon such three sections 
and produces the authoritative evidence of the original Vitiaya and settles 
the matter under dispute. 

(5) What arc the offences casually mentioned (tmtardpatti)*** ? 

Answer : — “He picks up a firebrand {pafUata ) — in such cases one becomes 

guilty of a Dukkafa offence” [Fui. iv. 116]. Thus he reflects upon the 
offences casually mentioned, produces evidence in the original text of the Code 
of Conduct, and settles the matter under dispute. This is what is called 
reflecting upon the offences casually mentioned. 

(6) What is ‘no offence’ ? In each of the cases like “when one docs 
not find delight in the act” [Fin. ni. 36], “when one does not intend - to 
steal” [Viti. Hi. 58 ], “when one docs not intend to kill” [Put. Hi. 60 ], “when 
one docs not intend to give out a vain boast,” [ Virtl iii, 100, 104 ] “when 
one docs not intend to cause ejaculation [ of semen ]” [Fin, iu. 116], “when 
one docs not do a thing deliberately,” [Fin. iii. 78], or “when one does a 
tiling unknowingly.” [Fm. iii. 126 ] — he notices the characteristics of ‘no 
offence.’ He takes the authoritative evidence of die original text and settles 
the matter under dispute. 

31. In addition to the five mentioned in note 29 above we have £ an d 

Dubbhdiita, Also iec ParivSra (Fin, v, p, 91)— 

32. The Chinese text here has the transliteration of die Sanskrit Sa fiftamm, not Pali 
Satighadiusa^ though wc have adopted the lattcr almott throughout this work. 

33* % Thi* and the following terms are explained in tub-commentaries : — -71k a* 
pari&fado — Dasdhdtikkanu atikkanta-sodnl JVuh rffpttfi PaciUpam; dasqkitikkanU pmytjifo Atnd- 
dosahatikkanU anatikkanta-saiUil JVuu|g(j)Wfi P&ittpam ti ttxBmadinqjappGtfr 

ijkG-dukkafSdibhtdo Ti ka-pancshsdv. (Sam Uha-dipatit, p. 90) 

7V&-paHcthafa , ti Tik&*padttiyddi+ Tika^paikchcdo. ( Vimoti-vinfidanl, p, 20) P 

At examples of Tika~saflghddLftsa t sec Vin* iii* 1 13, 140 etc* Ttka-dukkafax It "aitupasampanno 
apasampanna-sartdl ttfjhfyati vj khlyati apotti Dukkafasid it ( Fid, iii, 255) ddma TSfc^ 

dukkafam'\ (ibid. 106). 

AUdataram va apattin U *KaU vikaU*tadd{ apaiti dukksfaudj hat* vtmati ko apmtU 
{Viti* iv* 86) adikatjt duka-dukkefam mihA^ju mUift (ibid, 106)* This agrees entirely widi the 
explanation of SdraUfut+dtpani (433). 

33a. Antar&paUUi * pat it atom ukkhipaii 8 patti rfWMw tvsstfti tvamadind sikkkopadanlmsu pa&Hotta 
ttpatti. (SMtaUha+dipanri!) pp, 89-90) 

SikkhapadaniaruU ii VinUavatthvm anivkaitta sfokasmip stWapcdatiian* (SOm i th a d fp*nl t p. 433), 

Anlor d pollin' ii tasmim tasinim itkkhapad* agataualtku-vhikkatnaqt ttinf aUftasttum vat£fut~v*tikksm$ 
nidaaah pabhtUi vbuUwatihu-par{yosana ontorantara vuttam apauim* Idha fiatu i ntuAmt atvJUltli visum. 
gohitaUa tadaoasesa anlardpaUi ii gahita. ( Vitnaii-uittvdapf, p. 106)* 

Pa fit atom ukkhipati ti idam vhibbafta-tikkhapad* agaiatrt. TaUha atom tg|i- 

kapftSdito taki paiitem mijjhatem tva pefi-ukkhipati, puna yathf-thdru fhaptit ti aUho, FufMtej i 
fm* paWiifmiaisa Pdciitiy^vn trn, ( Vhnau-ainodant pp. 106-07), 

Tl»ese explanations make it clear lliat ontorapatU meant an oflcncc or offences incidentally 
or casually mentioned during the discussion of a particular oflcncc. 
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[ 59 } I T a Bliikkhu knows the fourfold [ aspects of the ] Vinaya, is 
expert with the three qualifications, reflects upon these six tilings, then he 
successfully settles the matter. If such a Bhikkhu settles a matter under 
dispute, then he is unchallengeable. It is just as the Buddha is alive in this 
world ; in no way different. If a Bhikkhu has violated a prescribed rule, then 
he goes to such a Vinaya-master, as he himself has scruples; and further asks 
him ; “What kind of matter, is this ?” The Vinaya-master first ponders 
over the matter very well and if he thinks it involves an offence, he replies : 
'There is an offence;’ and if he thinks that it does not involve an offence, 
he should reply: ‘No offence.’ If it is an offence involving an expression 
of regret ( $£ ‘fft ) , then one should so speak so that the [ offender ] may 
be enabled to express regret. If [ the offender J deserves to be rehabilitated 
{abbhatm) , he should say that he should be re-habilitated. If ho docs not, 
he should say : *Nb.’ 

[ 60 ] If, however, he notices some indication of a Parajika offence, 
he should not use even suggestive words : “You are guilty of a Parajika 
offence.” Why so ? The first Pa raj ik a involving a sex-relation [ with a 
female ] and the vain, boastful words [ of possessing superhuman powers ] — 
the indications of these can be easily marked. But the indications of the 
other two rules of conduct regarding killing and stealing are difficult to be 
known. Even from minute causes, one can become guilty of the same. It is 
only from these minute indications that they can be known. Therefore, one 
should not make a suggestion to the man who has scruples: ‘You are guilty 
of a Parajika offence.’ If he has a teacher, he should say in reply : ‘you 
should now rather go to your 1 * teacher and ask him about this matter, ’ Thus 
dismissed, he goes. He proceeds to his Vinaya- teacher’s place and asks 
him : “What kind of offence is this?’* The Vinaya- teacher ponders over 
the indications of the offence and if he finds : ‘It can be atoned for,’ this 
Bhikkhu accepts the words of the Vinaya-tcacher and comes back and reports 
die words of his Vinaya-teacher -that liis offence can be atoned for, then this 
[original] Vinaya-master says : “Very well! Do what he has advised 
you,” If he has no teacher, he instructs him to ask his study-companion. If 
the study-companion replies that it can be atoned for, he returns and reports 
the same to the Vinaya-master. The Vinaya-master says : “Very well !” If he 
has no study-companion, he instructs him to ask his attendant-disciple. If 
the attendant-disciple again replies that it can be atoned for, the Bhikkhu 
comes back and reports the same to the Vinaya-master who then says : 
“Very well ! Do whatever you are advised to do." If, however, tlie attend- 
ant-disciple notices some indications of the offence, he should not say : 
“You arc guilty of a ParajikS offence.” Why ? 

[ 61 ] The Teacher- says : The Buddha’s arising in the world is a very 
difficult thing to Ire found. * So also the renunciation [of an Individual] 
is a difficult tiling to be obtained. The receiving of initiation [into 


34. Pali Cm. refers to the teacher of this Vinaya-master and not to that of the defaulting 
Bhikkhu {&n\h$kam dcariyam pitecha). 
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the Buddha’s discipline ] is extremely difficult. The Vinaya-master then, 
says : “Sweep clean your dwelling place” and directs the Bhikkhu who has 
scruples to sit there till the end of the day. When he is sitting there, he 
gives him thirty” objects of meditation and lets him reflect on the same. If 
his conduct is unblemished, he can meditate over his- objects and then show 
[signs of] good deportment ( SS. ) and with his penetrative ( 3t M ) 
mind, can enter samsdhi and while he is sitting in samSdki> he passes me whole 
day and still he is not aware of it. When it becomes dark, the Vinaya-master 
goes to his” place and asks him : “Good friend, what is the condition of your 
mind ?” He replies : “Sir, my mind has nothing but meditation.” The 
Vinaya-master then says : “Dear friend, the [life of a] recluse is indeed 
very difficult. In the state of a recluse, one has to be very careful and cannot 
afford to be indolent. One should practise the dictates of the teaching.” 

[ 62 ] If a man has violated the rules of conduct, then when he tries 
to apply his mind to trances he does not succeed in his sam&dh\\ he is, as it 
were, sitting on thorns. Why is it so ? He is -burning with the fire of 
repentance for transgression and is as if sitting on a hot slab of stone and 
so he cannot have the peaceful state of samsdhi , and so again he gets up [ from 
ills seat] and goes away. If the Vinaya-master goes to his” place and asks 
him : “Good friend, how is the state of your mind ? Did you attain samddki 
or not ?" he replies : “No samBdht." The Vinaya-master says : “In this 
world, one who commits an offence cannot conceal it. If at the time when 
one commits the offence for the first time, he tries to conceal himself, 97 dicn 
the beneficent deities would certainly first come to know it. So also the 
Samaps and Brahmans wlto can know the minds of others. So, good 
friend, you have to seek for yourself as is befitting for you, some place where 
you can rest in peace.” 

Thus comes to an end the section on Fourfold Vinaya, and the three 
qualifications of the Vinaya-master. ‘ 

[ Here ends] 

the Sixth Book of the Vinaya-Commentary [ named ] 
Samanta-pSsS dikS. 


35. ' Bali Cm. mentions thirty-two parts of the body (JoalliiniSktra ) . 

36. Pali Cm. suggests the Vinaya-master saying these things when the defaulting BhilfVhu 
goes to him. 

37. Pali Cm. here is different. It says that the defaulter himself know* first the ©omis- 
sion of die offence when he actually does it. 
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Shan-Chien-P’i-P’o-Sha 

on 

Vinaya 

Book VII 

[T. 717c-724b; P’ing 35a-40a; PTS. i. 238-2 70b; S. i. 1 68b-] 94a; 

N. i. 231-265] 

[ 1 ] The Teacher says : Now, 1 must give the explanation (oibftaAga 
3^ 'fcj ) as found in the Vinaya. 

As it is said in the original text of the Vinaya : “ Whosoever ( To pana 
3*? ) ** that is, not any particular individual, but any person; this is 
what is implied. It implies the individual’s personality, the practices, 
birth, name, clan, conduct, monastery, sphere and age. All these may be 
understood one after the other. I must now comment upon them in detail. 

Personality — -Whatever person that is available — tall or short, red or black 
or white, fat or lean. 

Practizes — Whether he is practising dJiyd >M-sama dhi, or whether he is look- 
ing after the affairs of the Sahgha, or whether he is carrying on his studies — 
these arc called practices. 

Birth — Whether he is born in a Kfatriya family or in a Brahmana family, 
or in a VaiSya family, or in a SQdra family — this is called birth. 

Name — Whether he is named Buddha -rakkhita, or Dhammu-rakkhita 
or Sahgha-i akkhita — this is called name. 

Clan. — Whether he is KaccSyana (Kia~chia-yen) , or Vasetfha, or Kosiya 
by clan — this is called clan. 

Conduct — According to the rule 1 of restraint ( santuara ) which 

he has been observing — this is conduct. 

Monastery — According to the residential monastery where he stays* — 
this is monastery. 

Sphere [go-cam) — The sphere as determined by his work— this is called 
sphere. 

Age — Whether he has put in [ after initiation ] five or ten or twelve or 
thirty [years] — -this is called age. This is called the explanation ( fa] ") 
as given in the Vinaya. Whatever Bhikkhu moves about — he is implied [here] . 

[ 2 ] Bhikkhu, that is, one who begs. Whether he gets or docs not get 
[something], he ia called one who begs. This is what is practised by good 
men. The Buddha, the Individual Buddha [Pacctka-Bvddha) and SSvakas 

1. Pali differs here altogether, It suggests a later development in the explanation of 
this and the following terms. The Chinese explanation seems to be simpler and more natural. 
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(® W ) have all practised begging food. Whether one is poor or rich, 
whcj. one leaves his house and becomes a student of the religious path, he 
leaves his cows, calves, or work connected with fields, and gives up layman’s 
affairs connected with earning one's livelihood an& practises begging food'. 
Whether He has or has not property to support himself— he depends upon the 
[world] bounded by four oceans, which he makes his home — such a one is 
called a Bhikkhu. 


[3] One who wears garments that are cut up [ Via . iii. 2*]. A piece of 
cloth may be worth a thousand or ten thousand. Bat when a Bhikkhu gets 
it, he cuts it up and then wears it. Thus he cuts off the price of the piece 
of doth. When he puts, with his needle, thread inside it, he spoils its soft- 
ness as it then, becomes rough for touch. The piece of cloth may originally 
be white and clean but he spoils the original colour with that of a tree-bark 
and then turns it into [what may appear to be] old cloth. Thus such a 
person is called a Bhikkhu. Therefore in the original Viiu&a, it bas been 
said : “ One who is habituated c % > to wear cut-up garments 
( b hinnapa fadharo ) is called a Bhikkhu” [ Via, ill. 24]. 

Even a novice (sd may era) is called a Bhikkhu. Just as when a donor 
comes with a request [of invitation] to the Bhikkhus, a sJmayera, though he 
bas not received the initiation, is included in the counted number 
of Bhikkhus. He is a Bhikkhu by convention (samaBnd). 

“ Good friend, I also am called a Bhikkhu " — this is a Bhikkhu by false, 
assumed, name. The Teacher says : ‘What is meant by a Bhikkhu by false, 
assumed, name ?’ As when Rev. Ananda, while walking at night, came across 
a Bhikkhu who had violated rules of conduct, and shouted at him : “Who 
is this ?” The Bhikkhu who had violated rules of conduct replied : “1 am 
a Bhikkhu” [ Cf. A. V. 196 ]. This is a false profession (pafiftffd), with no 
solid reality [behind it]. 

[4] Welcovu-Bhikkh u (Eh i-Bkikkhu) — -There is a house-holder who 
comes to the place of the Buddha . He desires to seek renunciation. The 
TathSgata notices the treasure of his potential capacity and finds him fit to 
be converted. He speaks to him : “ Welcome, O Bhikkhu !" [ Via . i. 17-18]. 
The hair on his head and beard fall down by themselves 1 ( £j ) and he 
becomes a Bhikkhu, He exclaimed — As he is speaking these words, the TathSgata 
shoots out his right hand from within his garment. His head is of golden 
yellow colour. With his loud sonorous voice (brahma-ghosa) he exclaims : 

“ Welcome I the holy life can be lived and. the origin of suffering can be 
destroyed 1” Before the Buddha finishes his words, he becomes a Bhikkhu 
and he attains the initiation in the discipline ( ) . Three garments he 

puts on and the earthen bowl is suspended from his left shoulder. The colour 
of the bowl is like a blue lotus flower (uppala)* His garments are bright- 
clean, like a red lotus. A needle, a cord [ to be tied around the waist], a 
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hatchet, a watcr-strainer-bag* — thus he is fully equipped with these eight 
kinds of things. These are the things to be constantly used by a recluse. 
Then he is also possessed of all signs of good decorum ( ^ ) . With the 

Buddha as his dcariya as well as upajjh4ya f he comes to the place where the 
Buddha is and bows with the top of his head at the feet of the Buddha, steps 
bach and takes his seat at one side. 

[ 5 ] The Teachet says r From the time when the Buddha first attained 
the Religious Path upto the time when he reached NibbSna, what was the 
number of such wclcome-Bhikkhus (ehi-Bhikkhu) ? 

Answer — The number of such Bhikkhus was one thousand, three hundred 
and forty-one.* 

Question — What are their names ? 

Their names are : the five persons — An fl5 ta-koud afina and the rest; neat 
Yasa the noble son, and his comrades — fifty-four persons; Bhadda and his 
men — thirty; Jafila and his men— one thousand; two chief disciples and their 
men — two hundred and fifty, and one AngulimSla. Therefore in the Vm aya 
are eulogised one thousand three hundred and forty-one men. These one 
thousand three hundred and forty-one men had great faith in their mind. 
They all came to the Buddha and the TathSgata with compassion lifted his 
gold-coloured hand and with loud sonorous voice welcomed them and imme- 
diately they were converted. ' The clothes and the begging-bowls came down 
by themselves and all of them became 1 welcome -Bhikkhus.’ They were 
very wise men and all of them came to be called * welcome-Bhikkhus.' 
These were not the only 'welcome-Bhikkhus,,’ but there were other ‘ wclcomc- 
. Bhikkhus* also. Sela-Br&hmana. with his three hundred followers, Mahl- 
kappina with hit one thousand followers, the ten thousand men of the city 
of Kapila-vatthu, sixteen thousand men who became recluses along with 
PlTgyaQa-BrShmaria — all these were ' welcome-Bbikkhus.’ They have 
* been mentioned in the Suttas, but their names are not mentioned in the 
Vtnoyo-piiaka, 

[ 6 ] Those who received initiation by taking refuges in the Three [ Gf. Vin. iii. 
24], that is, those who recite [ the formulae of] the Three Refuges three times 
and obtain the initiation in the discipline ( jflfc ) . As is said in the Vinqya; 
“(i) The Svelcomc-Bh ikkhus* receive initiation; ( 2) those who take three 
Refuges receive initiation; there are [others] who receive initiation 
(3) by means of instruction, (4) by answering questions, (5) by accepting 
the eight weighty conditions tgaru-dhammd ) ; (6) through a messenger; (7) by 
eight pronouncements; and (8) by fourfold official declaration " [ ]. 

The Teacher says : The attainment of initiation (1) by this 'wclcomc*- 
[formula] and that (2) by taking the Three Refuges has been already explained. 

1 * 

3. TtitvereM « polio to veil tUel ed baiuihaaarft. 

paTiuaowtma affA* tU yvlloyogoua bkikkhmo {Ja U 65 ) 
yinetMtodaiJ (p. 109) explains as JaiUakeffhOdUhodma-vatt, wluch is 

corroborated by the text 8. 14b. 8. 

* 1341— fi+ I+B4+30+1QQ0+ 250+] as detailed imniwti»t *ly 
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Question— What is [ the initiation.] (3) by means of instruction ? 
The Buddha said to Kassapa — “You must learn these words : I must extend 
my sense of conscientiousness of my mind (hirottappa) towards all monks who 
are occupying high, medium., or low seats." [ S. 5, 220]. The Buddha 
said to Kassapa : “You must let all good dhammas enter [ the very marrow 
of] your bone and place them in your mind; and let the minH retain them 
and apply your ears and listen to the Dhamma” [ S. ii. 220]. The Buddha 
said to Kassapa ; “You must learn that the mindfulness directed 
towards your body ( & Sir ) will not be abandoned. You, Kassapa, must 
learn this** [ S. ii. 220]. Thus Revered Kassapa received initiation by 
means of instruction. The initiation of Kassapa was one that was 
attained by him through (lit- divine power of the Buddha. 

f4>) The initiation received by answering questions— The initiation 
tltat was permitted by the Buddha to Soplka. At that time, the World- 
honoured One put a question to Samanera SopSka moving about in the 
monastery of Pubbarama. He asked about the Perception of the Swollen 
[uddhumS taka) and asked about the Perception of Name and Form* — “Are 
these two tilings the same or is each one of them distinct from the other ?" 
Thus he put questions concerning the Ten Impurities. SopSka* answered 
them, question, by question. The Buddha then praised him and said : “Very 
good ! ” He further asked : “How old are you ? " He* answered : “Seven 
years old." The Woi Id-honoured One said to SopSka : “You, with ypur 
wisdom equal to that of an omniscient person, havo been able to answer the 
questions with your correctly-disposed mind. I must permit you to receive 
the initiation." This is called the initiation into the Discipline by answering 
questions. 

( 5 ) Receiving initiation by accepting eight weighty conditions — MahS- 
paj&patT BhikkhunT accepted the eight weighty conditions and then obtained 
the initiation into the Discipline. 

(6*) Receiving initiation through a messenger — asin the case of A4dha-KSsI T 
who became a Bhlkkhum through a messenger. 

( 7 ) Receiving initiation by eight pronouncements means to receive from 
the BhikkhunT-[Sahgha] the fourfold official declaration and the Bhikkhu- 
Sahgha then further makes the fourfold official declaration. This is called 
receiving initiation by eight pronouncements. 

( 8 } Receiving initiation by a fourfold official declaration means that which 
has been in practice by the Bhikkhus of the present. 

Thus these are the eight kinds of description of the attainment of initia- 
tion. 

The Teacher says : I can give a testimony from the original [ Vinaya- ] 
text [ to prove this ]. The Buddha said to the Bhikkhus— “I permit you to 
receive the initiation when one has taken refuge in the Three*” and so on. 
Thus the Buddha permitted people to receive initiation into the. Discipline. 

4. Pali Cm. gives only rUpmaititS. 

9. Thag. 480-86. 

6. Thag, 466 : JfatiyO sottanassa* harp leJdtvIna upasempaJam. 

7. Thig. 25-26; Thig-A. 30 (T; Via. u. 277; Afi. ii. 610-11. 

8. Fin. i. 22. 
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[7] Good (bhadw) [ Vin. iii. 24] means nol bad. “in this world, a 
common worldling practises good things. . . .and so on upto one who has 
become an Arhat” — All of these aic called good men. 

/ How is it that the people are made good ? They are equipped with 
five factors : Good conduct. Concentration, Wisdom, Deliverance, and 
Knowledge of and Insight into Deliverance. Then they arc called good men. 

Truthful (sdro) is one who has got the highest truth of good conduct. 
This is called truthful. Just as a white soft woollen cloth, when it is put in 
blue colour, immediately takes that colour and then it is called blue woollen 
doth. A truthful Bhikkhu is, because of conduct, called a truthful BhiJkkhu, 
Those Arhat* who arc free from impurities and whose inner depravities are 
destroyed are also called truthful. 

Under training means one who is a common worldling along with the 
seven types of people who are under threefold- training. This person is 
called a Bhikkhu under training. 

Beyond training — One who has gone beyond the held of training; one who 
has been stabilized in the highest Fruit. From that stage onward there is 
no more training left fur him; the depravities have all been destroyed. Such 
a one is called ‘beyond training’. 

When the Bkikkhu-SaAgha has assembled { in harmony ] — The Sahgha 
assembles with five persons as the minimum. If there are more, then accord* 
mg to the number, small or great. 

Of those whose [previous ] consent has to be secured — chat is, [ of such people ] 
consent has been brought and placed before [ the Sahgha ]. 

When the Sarigha has been already unanimous and when there is no 
one who challenges [ the admission ], then the official business {kamnia) 
is carried on unanimously. 

With an official declaration in which the proposal is the fonrth means with 
one proposal followed 1 by a tlireefold repetition. 

Valid declaration means to make a declaration according to the Dhamma. 

With no default— -Then is no difficulty as regards the individual himself; 
the official procedure [ is correct ] ; [ the members of the assembly ] arc 
pure-minded and are not likely to be corrupt; and there is no loop-hole, 
po lit, dilution) . So it l$ with no default. 

Worthy (lit. good thdnOraho') , that is, by following the Dhamma, it 
becomes worthy; also it becomes worthy, as it follows the instruction of the 
Tathgaata. 

Initiated ( Jg. ) — that is, attained a higher state; that is to say, 
reached [a higher state]. 

Question — What is a higher state ? 

Answer — The state of a Bhikkhu, This is called a higher state. When 
one has attained the higher state by the fourfold official declaration, then 
that is called the initiation. 

'I 

£8] Art official declaration in which the proposal is the fourth — Now I 
must say, in the middle (i. e, by way of digression), something about the 
official declaration in which the proposal is the fourth; and about the rest I 
shall speak later in detail. 
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(i) Apalokana, (ii) the official business with one proposal, (in) that 
with one proposal followed by one repetition, and (iv) that with one proposal 
followed by three repetitions. AU these, in due order, 1 shall explain in detail, 
when the turn of those words comes, as I come to Perufira from the Khandhaka, 
producing the original passages relating to Kamma. ■ If I explain them tyere 
in the middle, it will cause great distraction in [ this explanation ] of the First 
PSrgjikg. Therefore, if I explain, them when the turn of those terms comes, 
it will be easy for people to understand. Here [ is implied ] a Bhikkhu 
[ who has received initiation ] by the official declaration in which the proposal 
is the fourth, when the Sangha has assembled in harmony. If such a Bhikkhu 
practises an impure ( sexual ) act, he becomes guilty of a PSrSjik5 
offence. AU the other Bhikkhu* [ mentioned above ] are merely having the 
same designation as of a Bhikkhu. 

[9] A Bhikkhu, along with other Bhikkhus, enters the discipline of 
the Dhammafor his whole life.* Discipline ( jS ) is something which has 
got to be learnt. That learning is of three kinds : Higher Conduct, Higher 
Mind and Higher Wisdom. This is called threefold learning. 

Question — What is meant by Higher Conduct ? 

Higher, that is, which has no equal. Conduct is what is to be 
learnt; also it is called the learning with no equal. 

Higher mind is the mind [ connected with the attainment ] of Fruit 
(pftiUaeitta) . 

Higher wisdom, that is, to do actions with the knowledge of their fruit. 

Question— What is learning ( §£ ) ? What is higher learning? What 
is mind ? What is higher mind ? What is wisdom ? What is higher 
wisdom ? 

Answer— Fivefold conduct, tenfold conduct — this ts learning. Whether 
the Buddha has emerged into this world of not emerged into this world, 
conduct persists all the while. At the time when the Buddha has come 
into this world, the Buddha or his disciples instruct and admonish the best 
of the people. If the Buddha has not come into this world, then at that time, 
the Individual Buddhas, the Samans and BrShmans who are believers in 
the Path of Kamma (kammaoSdino), or the suzerain monarch® who turn the 
wheel, or the great Bodhisattas instruct and admonish the rest. Those who 
are self- wise instruct the Samans and BrShmans. If they are able to learn, 
then as a reward, they arc, after death, born among gods or among men and 
experience happiness. This is called learning ( ) . 

£ 10 ] Pdiimckkha is called learning that is unequalled. It is like the 
sun, the King of all the luminaries, like Mt. Sumeru ( Pali Sineru ), the 
highest among all mountains. It is the highest among all kinds of learning 
in this world. It can exist only when the Buddha has emerged into this 
world. When the Buddha is not there, there is none among living beings 
who can set it up. When some one does an evil act of. the body, tongue and 

9. Thu explanation of is quite different from that in Pali Cm. The interpreta- 
tion corresponding to that in Pali is, however, given later; tee {11 below. 
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mind. 1 ®, the Buddha prescribes the rules from litis unequalled learning. If 
one gets an entrance into (A ) this { Pdtimokkha ), then he can equally 
get an entrance into the Path and the Fruit. This is called higher 
learning. 

Mind — The mind of the eight meritorious types C 5^1 } connected 

with [the realm ofj six desires, and tlxat which is connected with 
the eight mundane types of semddhi. This is called higher mind. The 
transcendent { lokuttara ) mind can be obtained only when the Buddha has 
emerged into this World. Then only we can liave this mind. This is called 
higher mind. This is connected with the Path and the Fruit. If one has 
such a mind, then he will not practise any impure ( sexual ) act. 

Wisdom — 1 There is cause, there is effect. Kamma is the cause and the 
Fruit is the effect — such [ a course ] one knows by wisdom. This is called 
wisdom. It exists whether the Buddha has or has not emerged into this 
world. The Buddha or his disciples can instruct and admonish other people. 
When there is no Buddha, then the Sam ans and Brahmans, or the suzerain 
monarchs who turn the wheel [ of authority ], or the great Bodliisauas, also, 
can instruct and admonish other people, just as Ahkura 11 carried on great 
charities for ten thousand years; or just as VcISma 1 * BrUhniana or Vcssantara 1 * 
and other wise men carried on great charities. When the meritorious action 
was ripe for fulfilment, they were born high up among gods and obtained 
happiness. 

[11] The three characteristics ( ti-lakkltana ) connected with this world — 
namely, suffering, voiduy 11 and no self — this is called Higher wisdom. [ Like] 
the two dhammas — the Higher learning, or the Higher mind- — this supreme 
wisdom ( ^ 5, ) is the highest. Tins is called Higher wisdom. 
This higher wisdom is obtained when the Buddha has cmeigcd into this 
world. Then only it cun exist. Also tlte wisdom of the Path and of the 
IJruit is called higher wisdom. Therefore, if the Bhikkhu, who has penetrated 
into the learning of these three, practises an evil ( sexual ) act, he becomes 
guilty of a Parljikf offence. 

Among these three kinds of learning, Patimokkha is one. When one 
takes to it, then it is called something to be accepted for one’s whole life. 
Further it is said ; The Bhikkhus come from different classes; each 
otic comes from a different region and house, and so they arc not similar. 
They arc from different clans; they liave different names; only they have 
one common place of residence; they learn together and so wc have the term 
' common life 1 * ’ ( sSjlm £)• When one learns the Patimokkha, it is 

not to be violated and so it is said : * for the whole life/ 


IQ. Pali Cm. refer* to the evil acts c r body and tongue only. ( kdya-oacUvar a ^jjhdcS,c } ; 
there is no mention of mind. For, a mental thought does not involve a violation of the 
pracribed rule. % * * 

IL Ankura— Jd. iv* 01 IT; Pp. 23 IT; DhA iiu 219. 

12. Vclimi— A- iv. 393 (T 

J3. Veuaulira — (No* 547} volume vi* 

. K, Note ihii subauiuh'iji for ihc u*ual P^iJi term ; 

15* Sec note 9 above. 
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[12] He does not go out of discipline through feebleness in [ the observance'] 
of rules of conduct [ Vin. iii. 24] : One does not abandon the discipline of 
conduct and does not speak to his companions^&bout the indications of his 
feebleness in his [ observance of the] rules of conduct; or even if he speaks 
to his companions about the feebleness, he does not [ actually] abandon the 
discipline of conduct — [ in both these cases ] the discipline is not . rejected 
by him. 

The Teacher says : Why is it not said : he gives up discipline and then 
speaks about his feebleness regarding rules of conduct ? As in the original 
rules of conduct' it is said : “ If one lives together [even] ior not more than 

two or three nights, he becomes guilty of an offence.** [ Vin. iv. 16]. When 
words are said like this, then it becomes easy 1 *. Therefore the Buddha says 
so : “ Feebleness of conduct and the like.*’ Therefore the words as spoken 
in the original Vinaya are good; and- it is quite reasonable. [ Even if it is 
said] : 1 he does not give up discipline * — the meaning is quite full; What 

is then the necessity of saying : * [giving vent to] feebleness ? ’ Just as 
a great king who is not followed by his attendants, and further who is with- 
out a divine crown or necklaces, nor ornamented [in any other way], does 
not look well when people look at him, in the same way, first, we have the 
expression about the feebleness. [ in the observance] of conduct and then 
it is said : he does not get out [ of the life of discipline]. Both the expressions 
are quite in conformity with each other and the meaning also is good. 

There may be the feebleness [ in the observance ] of conduct and yet 
there may not be going out. There may not be any feebleness [ in the 
observance ] of conduct and yet there may be going out. 

The mind is disgusted with the teaching and he does not stick to it fast — 
this is feebleness [ in the observance ] of conduct. 

[13] Is distressed — that is, with the Dhamma of the Buddha he 
is disgusted ; he feels ill about it; he does not take interest in it. And he says : 

* Either to-day or tomorrow, I shall go away. From this Path to that Path 
I shall go.' And he gives out long sighs. His mind gets scattered and does 
not attain concentration — this is what is called * distressed'. 

Desires to give up the duties of a recluse , that is, he desires to give up the life 
( lit. state ) of a Bhikkhu. 

Is disgusted and feels ill about — About his life of a Bhikkhu, he feels humi- 
liated; looks at the life of a Bhikkhu as he would look at a dirty thing; takes 
interest in the life of a house-holder. 

The Teacher says : The succeeding words in the Vinaya are easy to 
understand. 

[14] “It would be good if I now disown the Buddha. I shall disown 
the Buddha ** [ Vin. iii. 24 ]. By giving' out such words, he announces [ his 
intention ] to other men. Thus there is [ giving vent to ] feebleness [ in the 
observance ] of conduct but not giving up the discipline. 


19. The Chinese version does not fully bring out the Argument used in the Pftli Cm. 

...24 


t VII. 14- 


l«6 


7.7b, 1 
7l9c.l 


7 . 8a . 1 
7I9c.l4 


SHAN-CHI EN-P’ 1-P‘O-SH A 

The Teacher says : .There are further other ways of giving vent to 
feebleness [in the observance] of conduct. I (1) disown the Buddha, ( 2 ) 
disown the Dhamma, ( 3 ) disown the Sahgh, (4) disown the teaching ( gl 
sikkhity , ( 5 ) disown lUe Vinaya, (6 ) disown the Patimokkha, ( 7 ) disown 
the lesson of recitation ( uddesa 11 ), ( 8 ) disown the spiritual guide ( ^8 (Sfr 
upajjhfiya ), {9} disown the Teacher, (10) disown the disciple-companion 
{ saddhi-vihirika ) , { li ) disown the pupils, (12) disown the pupil having 
a common teacher with me, (13) disown disciple-companions having a 
common spiritual guide with me, (14) disown companions in study having 
in common with me the teacher and spiritual guide ( sa-braftmaedrt ) [ Vin. 
iii. 24-^5] — these fourteen expressions are giving vent to the feebleness [in 
the observance ] of conduct. 

[15] First these fourteen expressions and then "I ( 1 ) now become 
a house-holder, ( 2 ) now become a lay devotee { updsaka ), ( 3 ) now become 
an attendant ( fP A kappiya-kdraka 1B ) , ( 4 ) now become a novice, 

( 5 } now become a follower of the heretics, ( 6 ) now become an uptisaka 
of the heretics ; I ( 7 ) shall no longer be a jamatta, ( 8 ) shall no longer be 
one of the followers of gakya ” — these eight expressions. All these are due 
to the feebleness [in the observance] of conduct. By combining these 
twenty-two (14+8) expressions, we get 110 expressions 19 . These arc 
called [ ways of] feebleness [ in the observance ] of conduct. 

The expressions that are used after this — * I remember my mother ’ 

[ Vin, iii, 25 ] and the rest. They arc seventeen expressions. 

Field, that is, paddy-field and the like. 

Plot of land — from this are yielded sweet vegetables with roots and leaves. 
This is called * plot or land, ’ 

Handicraft , that is, ability to make earthen jars or ability to receive [ and 

convey ] messages ( 5S ) *° and the like. 

% 

[16] Hankering after a house-holder's life — 1 I have father and mother. 

So I muii return and support them 1 [ Vin . iii. 26] — Nine expressions 
beginning with these [ words ]* Thereafter [words] about taking refuge 
C 'fife ) and staying with them, like : * I have a mother/ I should return 

and support my mother. The mother can look after my maintenance T 
[ Vin, iii, 26 ] — sixteen expressions beginning with these. 

Further, If I practise the life of a holy man* I have to take 
only one meal 11 and I have to sleep alone 3 ®, which would be a very difficult 

17, This item seems to have been dropped inadvertently in the Chinese text, 

13- Seems to have been used for Pali aramika who may be serving the purpose of 
Kappiya-kBraka by offering things to monks who otherwise could not take them themselves, 

19. The Chinese text gives madvercetly the number twenty only. These twenty-two 
expressions when combined each of the five expressions beginning with yatwEngkam t 
yedi-pantfluirn, &p&ham % handahj3im i \ad hotime ( Vin . iii. 24-25 } give the number 22 x 5 ^ ] JO. 

20. Here the Chinese translator has misunderstood the original ptsukgra which means 
a weaver. He has confiised the derivation which he thought to be coming from the root paa 
( pref to send U HU translation does not fit in with a handicraft. 

21-22, These two specific cases are not mentioned in Pali which simply gives words 
ht t Jukk&rarn and other synonymous expressions. 
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thing ( dukkara ) — eight expressions beginning with these, [ and ending with 
words : ] ‘ I am not able; 1 cannot endure; I take no interest * [Vi h. iii. 26] — ■ 
fifty expressions beginning** with these woeds.** And one hundred and 
ten. expressions [are mentioned above]. So in 'all there are one hundred 
- and sixty expressions. 

The Teacher says : [ These one hundred and sixty expressions ] you 

should know as being said in due order with reference to giving vent to the 
feebleness [ in the observance ] of conduct. 

[ 17 ] Now with reference to the following words about rejecting the 
discipline, it is said : “ How is it 0 Bhikkhus ? ” The Teacher says : these 

following words are easy to understand. The fourteen expressions — -‘I (1) disown 
the Buddha, ( 2 ) disown Dhamma, ( 3 ) disown the Safigha, ( 4 ) disown 
Vinaya, ( 5 ) disown Patimokkha, ( 6 ) disown the teaching, . - .disown the 
disciples of my spiritual guide, and the pupils of my teacher, disown the dis- 
ciples having a common spiritual guide with me, disown the pupils having 
a common teacher with me, disown disciple-companions ( saddhi-vih&id ) — 
these [ and the like ] f fourteen* 4 expressions are said in connection with words 
about the rejection [or the discipline]. He Lets other people know : 
* This man intends to depart from the Dhamma; this man intends to depart 
from the Sahgha ; therefore he' says so to let others know.* If this man, who 
intends to say : 4 the Buddha I disown,* were just to open the mouth and 

say : I disown the Buddha”, in a language which is other than the proper 
speech of India ( 5? , or says, in any other speech that occurs to him, 

that he disowns the Buddha, that he disowns the Dhamma and so on upto 
[ disowns ] his disciple-companions — just as it is said in the Vinaya in the 
detailed explanation of 1 Superhuman powers ’ : [A person says : ] * I 
intend to enter the First Trance’ but just says through mistake : *1 enter the 
Second Trance* — in the same way with these words. ‘This man intends to 
gtye up the marks of his life of a Bhikkhu, therefore he makes such a speech. 1 
If these words are understood- by the other man [ in this light ], then the rejec- 
tion of the discipline becomes an accomplished [fact]. It is just like a fall 
from the state of Sakkn ( £akra ), or from that of BrahmS, and in no way 
different. In the same way, this man has fallen from the Dhamma of the 
TathSgata. has gone back to the life of a house-holder. 

[ 18 ] If he were to say ; I have already disowned the Buddha, or I 
shall ( lit. intend to ) disown the Buddha, or I should disown the Buddha — 
these words imply the past, present* 4 and future; if he sends a messenger, or 
if he writes, or if he indicates to a man by showing him merely a sign with his 
hand — [ in all these cases ], no rejection of the discipline is accomplished. 

23-23. These words in Chinese seem to be out of place. Because the figure 50 r efe rs 
to expressions already used before ( 17 + S + 16 + 8 •* 50). 

24. Here alt the fourteen expressions are not actually given in Chinese. They are only 
eleven. 

25. Merely the order of tvords is changed as brought out in Pali “ pa m tk k hami BuddKtm." 

26. Pali Cm. has porikappa corresponding to optative, in addition to past and future. 
Here is mis -understanding by the Chinese translator o (the grammatical form poc c akkbgyatft. 
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If vain, misleading and unreal talk [ about one's possession of superhuman 
powers] is indicated even by signs of one's hand, then one becomes guilty 
of a weighty offence; but in the present case[ of rejecting the discipline ] no 
such thing exists. If one rejects it, then to a certain person he deliberately 
reveals his thought of rejection and then speaks about it. Then only the 
rejection is accomplished. When he speaks after revealing his thought to 
a person and if that person understands it [ accordingly ], then only the 
rejection is accomplished. If that person does not understand it but there 
is another person nearby who understands it — even then the rejection of the 
discipline is not accomplished. If he addresses two persons, and if one man 
undetstands him and the other does not, then the rejection does take place. 
If both of them undetstand him, then the rejection does take place. If lie 
speaks to a hundred or a thousand men and if they understand him, then the 
rejection of the discipline is accomplished. If a Bhikkhu, afflicted with 
sensual desire, intends to speak to his discipic-companions but himself being 
afraid shouts out from a partitioned room; * I now disown the Buddha then 
following its understanding [ by his companion ], or suddenly by another 
person near by, that this fellow wants to reject the discipline, the rejection 
does take place. From the Oiiamma of the TathSgala he is fallen. 
The rejection takes place, neither before nor later but immediately with the 
understanding of the words of -the Bhikkhu, as we have the understanding 
[ of words ] in the world and in no way different. 

[ 19 ] If the Bliikkhu has spoken the words and if they arc not under- 
stood immediately, but after long deliberation one understands that he wants 
to reject the discipline, then the rejection of die discipline docs not take place. 
It is compared with the cases in the world like the case of conceited boasting 
[ of one's superhuman powers ], like speaking evil words, or like words about 
supporting oneself C it- M" P ) > or like speaking vain words be- 
cause of anger ( Qgjj ) ; in no way different. If one applies one's mind 
then the understanding does take place. If there is doubt, and after 
long time there is understanding, then he is not guilty of the offence. The 
Buddha told the Bhikklius that in this manner there is [giving vent to ] the 
feeblencs3 [ in observing the rules ] of conduct and the accomplishment of 
the rejection of discipline. 

[ 20 j If [in connection with ] * Accept** 9 - me as a house-holder* [ Vin, iii. 
27 ] he speaks : I want to become a house-holder; I now become a house- 
holder ; I have already become a house-holder— even if he speaks thus, he 
does not reject the discipline. If he speaks : “ From to-day onwards let 

me be accepted as a house-holder ; know me now to be so; bear this in 
your mind ” — if he speaks thus in the language of Middle* 7 country of India, 
or in any non-Indian langaag^and if the man [ spoken to ] understands these 
words, then immediately the rejection of discipline takes place. 

26a. Hue also the Chinese translator fails to understand that this is an expression 
from the original. 

27. The Pali expression has nothing to correspond to the middle country or India hut 
simply uses the word ariyakena. 
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The Teacher says : In the same way with other seven words in 
succession beginning with up&saka. These eight and the fourteen 
[already mentioned above] become twenty-two expressions. ‘I have no 
use of Him / 4 What is He to me ? * 4 The Buddha is of no benefit to me ; * 
*1 am already free ' — these four expressions you should yourself know* 
Although these arc many different expressions, they all mean one and 'the 
same thing. The Teacher says : X am not able to exhaust the explanation 
[ of all these words ]. Following the order in the original Vinaya you should 
yourself know the same. 

[21 ] The Teacher says : Upali* 8 has said that Uie Buddha has 
hundred names. The names of the Dhamma also are like the same. With 
the rest also similar names. I shall now say this in brief : 

f< I now disown die Buddha and thus I am lost to the discipline, 
I disown Samma-sambuddha, I disown Him who has unlimited intellect ... 
who has incomparable intellect, -.who has the knowledge of enlighten- 
mcnt M , who is without delusion, who penetrates into all things 

{ pabhinna-khila ) 30 /* Thus following all these qualifying expressions the 
rejection of discipline lakes place. 

Further when it is said : * X disown the Dhamma ' — this means rejec- 

tion of discpline without its qualifying expressions, [ but it should be with 
qualifying expressions, as given below ] 

I disown what has been well-analysed ( j v&kkhfita ), what bears its fruit 

in this very bodily existence-. what is not black ( ^ ) 11 what says 

[to entrants] * come and sec \„ what enables one to escape 8 *,*, what 

can be truly realised by the wise. Further, it is said : 1 disown 

the Dhamma which is not compounded ( a-safiklMta ), which is far from 

passion ( trirdga ), which is cessation ( nirodha ) and which the sweet 
dhamma ( amata ) . I disown the Dlghdgama^ I disown the shorter Agama 
( Mqjjhim&gama ) ... disown the Brokma-jdla-[ sutta ], disown the MUla- 

phiy$ya-suUa^.Samyuiia*-*AiigutUira 4 „thz Jd taka-sulta the Abhidhomma; 

all good slates. -evil states.,, slates which arc neither good nor evil 83 . -stations 
of mindfulness 54 .,, right application,,, bases of divine powers,,, the faculties 
C ) -.the powers ( j® ^6 ) 3S , ..the Bodhi.-thc Path. -the Fruit-. 

28. See Updli'iutta in Aiajjkima-nikdya (No, 56), 

29. Fanfidpa—a distinguishing mark. The Chinese translator has confounded it with 
panfid. 

30. Pali — pabhinna-khila, one who has penetrated through all obduracy. The Chin* 
translator seems to have confused it with pMwna' khita, that is, pabhitma-akhUa, " penetrated 
through all tilings, 1 

31. The reading h ( ) , different* gives no satisfactory meaning. TaisJio edition 

notes a variant ht ( ^ ) black. This meaning may be accounted for by supposing that 
the Chinese translator mistm dcntai ids akdlika and confuses At with a*kdU vka t not black- 

32. Tins interpretation is rather strange instead of the usual 1 approachable Pali : 
opansyika, 

33. The (ext seems to be faulty here; we should expect corresponding 

lo noura kusatd nakusald. SSt 0 ?tl Taisho ed, notes a reading- 

SSI if? 5& flR ‘ n the fwt-notes, wliich also is not satisfactory. 

34-35. The Chinese expressions used here seem to be rather unusual for saiipaffhdrw t 
samm&ppadh&!m t iJdhipBda^ indtiya and hala t respectively* 
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Nibbana... eighty four thousand sections of tire Dhamma— with all such 
qualifying expressions the rejection of the discipline is accomplished. 

If one says : * I disown the Sangha, * it is rejection [ of the Sangha ] 

without qualifying expressions; £ but when one says ] : I disown the Sangha 
that is on good path... that is following the straight path., .that is following 
the principles of rectitude. ..that has assembled 3 ® ^ ) ...that consists of 
four pairs of individuals... eight types of individual persons... Sangha that 
is fit to be offered to., .that is fit to be given presents with folded hands; I 
disown the Sangha that is the supreme field of merit — with such qualifying 
expressions of the Sangha is accomplished the rejection of the discipline. 

[22} If one says : * I now disown the discipline ( 3^ 17 ) > — this be- 
comes a rejection without qualifying expressions. But if one were to say ; 

1 I give up the discipline for a Bhikkhu... discipline for a Bhikkhuni..,the 
highest teaching [of conduct }... the cultivation of a higher type of mind... 
the higher type of wisdom * — with such qualifying expressions is accompli- 
shed the rejection of discipline. 

‘ 1 disown the Vinaya for the Bhikkhu, ..the Vinaya for the Bhikkhum;... 

I reject the fust ParljikS [ oflence ]...ihe second. ..the third. ..the fourth 
Pirajika [ offence ].. .reject the SanghSdisesa . . .Thullaccaya. . . Plcittiya. . . 
Patidcsamya...Dukkata 1 reject Dubbhilsita’ — with such qualifying expressions 
also is accomplished the rejection of the discipline. 

* I disown the Patmokkha ’ [Vin, iii. 27] — [if one says these words ] it 
means rejection without qualifying expressions. 1 I reject the Patimokkha of 
the Bhikkhus * I reject the Patimokkha or the Bhikkhunls ’ — with such 
qualifying expressions is accomplished the rejection of the discipline. 

As regards disowning the Teaching ( £}& 5 3d , the rejection of the teach- 
ing takes place [ if he says] : ‘1 reject die teaching given to a Bhikkhu... 

the teaching given to a BhikkhunT..,[ the teaching of ] the first [ PSrSjikS ]••■ 
the .second... upto the leaching of Patimokkha... the teaching of Samma- 
sambuddha. . .the teaching of Him widi unlimited intellect... the teaching 
of wisdom and insight. .. the teaching of deliverance ( ) ...’ and so on 

in succession. . 

[ 23 ] * I now disown the Spiritual guide — the man who accepted me 

as a rcclu&c and gave me initiation, the man from whom I received the 
recluscship and initiation at such and such a place — such a man 1 disown. ’ 
When he speaks thus, he disowns his spiritual guide. By such qualifying 
expre sions, lie disowns his spiritual guide and, alio, the rejection of the discip- 
line does take place. 

* Now 1 disown my teacher * — by these words is not accomplished the 
rejection of the discipline with qualifying expressions. ‘ The man who gave 
me recluseship, the man who instructed me, the man on whom I attended 


30. This does not correspond to Pali i&nui. 

37-38. It is interesting to note that the Chinese here docs not follow die order given 
previously in two places, nor U it uniform in the use of the Chinese characters [n alt these three 
placet (§514, 17 and 22 above.). 
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*nd with whom I stayed, who put me questions and taught me— this man. 
j[ should (?) disown.’ If he says such qualifying expressions about his teacher* 
then is accomplished the rejection of the discipline. 

* I disown my pupils ’ — these words do hot accomplish the rejection of 
the discipline with qualifying expressions. ‘ The man whom I gave reel use- 
ship) whom I gave initiation, who lias obtained his recluseship from me, who 
has obtained his initation from me — this man I now disown.' Thus by 
disowning the pupil with such qualifying expressions is accomplished the 
rejection of the discipline. 

As regards the rejection of the discipline taking place by saying : 

' I now disown the pupil of my Teacher * — ‘[ He is the pupil of one ]*• 
who gave me recluseship and who instructed me and asked questions [ about 
my study ] — such a man I disown.’ When there are [such] qualifying 
expressions then the rejection of the discipline takes place. 

As regards the rejection of the discipline taking place by saying : 

4 1 now disown my disciple-companion — the man whom 1 as a Teacher 
( gp ) gave recluseship and gave initiation and who attained initiation 
at my place — such a man I disown.’ By such qualifying expressions for the 
disciple-companion, the rejection of the discipline takes place. 

As regards the rejection of the discipline taking place by saying '■ * I 

now disown a disciple-companion ( flfl 4P ) of my teacher 
( FT H 33 ) *°* — the man whom my Teacher ( fcariya ) gave recluseship 
and g i-..niation, who asked of my teacher querries and whom my 
teacher instructed and to whom he imparted knowledge — this man I disown.’ 
Thus with, these qualifying expressions about the disciple-companion of 
the teacher ( |2f[ B9 <53 ) 49 is accomplished the rejection of 

the discipline. 

As regards the rejection of discipline by saying : ' I now disown all 
my companions in lioly life — the men who along with me had had 
instruction of the supreme [ cultivation of] mind 41 and in the supreme 
[ development of] wisdom — these men I disown.’ In this way, by the 
qualfying expressions for all companions in holy life, is accomplished 
the riejection of the discipline. 
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[24] 4 I now become a house-holder ’ — in this case also is the rejec- 
tion of discipline [ as follows ] ; 4 1 return to my.old [ profession ]. I become 
a business-man; I now tilt the field ; I tend caws and other animals ; 
I [ shall be given to the enjoyment ] of the five pleasures of senses ’—by such 
qalifying expressions of a house-holder, the rqfcction of discipline takes place. 

‘ I now become an updsaka ’ — here also takes place the rejection of discip- 
line [as follows : ] 4 1 now become an uptisaka with two announcements — 

39. The Chinese text seeins to be corrupt as we do not find these words in the text. 

40, The use of these characters together is puzzling. Hen wc wpccl 

ft tft IRJ tfk m the expreuian augH to ft land for jamjna*upqjjhtyik** But the 

word ecartpa is in transliteration and the explanation also agrees with die same, 

though we have had that case above already* The Chinese text therefore appears to be 

very corrupt. 

HI, The Chinese text has nothing cor re s ponding to adtiftaet* 
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an updsaka with throe announcements ; I become an u pdsaka observing 
five rules of conduct... ten rules or conduct.' Thus I now become an updsaka. 
In this way by using qualifying expressions for an updsaka, the rejection of 
the discipline does take place. 

' I now become an drdmika ( ?ff A 41 a care-taker of a garden)’. Here 
is the rejection of discipline : * 1 become an attendant of the Safigha ; 1 

shall distribute gruel, shall distribute rice or roots and fruits ’ — in this way, 
by the qualifying expressions of an Gi&mika, the rejection of discipline docs 
take place. 

* I become a novice *- — in this case, here is the rejection of discipline : 
* I become a novice young in years.. .a small novice * — thus by the qualifying 
expressions of a novice, Lhc rejection of the discipline takes place. 

* I now become a follower of the heretics ’ — Here takes place the rejec- 
tion of discipline [thus] : ‘ I become a Niganfha, an Ajlvaka, a Tapasa, 
a Paribbajaka, a Pandarafiga ' — thus by the qualifying expressions of 
a heretic does take place the rejection of discipline. 

1 I become an updsaka of the heretic*- ’ — here is lhc rejection of discip- 
line [thus] : * 1 become an updsaka of the Nigaufcha, an updsaka of the 
Ajrvakas.-.of the Tapasas...of the Paribbajakas, and an updsaka of the 
Pandarangas’ — by such qualifying expressions of the heretics does lake place 
the rejection of the discipline. 

‘I become a noo-samaria ’ — here the rejection of the discipline takes 
place [thus] ; * I bic:ak lhc rules of conduct, 1 practise evil things ; 1 

live a dirty, stcnchy life ; my actions are concealed ; I am no Samaria and 
still profess to be a samapa; 1 live no holy life and yet I profess to be living 
it’- — thus by such qualifying expressions of a lum-samaya, the rejection of 
discipline does lake place. 

' I am no follower of the Sakya [ Prince ] ’ — here tlic rejection of discip- 
line is in this way : * 1 am no follower of the SammS-sambuddlia, 
no follower of Him with unlimited talent, no follower of Him with incompara- 
ble talent, no follower of Him who has the knowledge of Bodlii, no follower 
of Him who is heroic... who is without delusion... who is with discerning 
knowledge ( jjE. iS ) and is without any obstacle, and no follower of Him 
who lias won tv victory’ 4 *— with such qualifying expressions takes place the 
rejection of discipline. 

Thus on account of all these causes, signs, means and qualifying expres- 
sions, already mentioned, the rejection of the discipline does take place. 
That the rejection of the discipline takes place by any words other than those 
beginning with the liuddlia — such a thing does not exist. 

The Teacher says : In this way I have already revealed the indications 
of the rejection of the discipline. 

[25 ] Non-rejection cjf the discipime— In order that there may be no doubt 
with regard to this [ non -rejection ], I now explain in detail the cause ofrejee- 


42. See note IS 4bovc* 

43. This last item wm not given in the list in j 21 above, although (he corresponding Pali 
expression was there as heic. 
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don of discipline, such as an individual and the like j explain on account of 
what individual the rejection of discipline takes place, or on account of what 
individual the rejection does not take place. ' v ^ ^ 

The Teacher says — ■ It is said in the original- Vinaya : The Buddha T " 

addresses the Bhikkhus : ‘ In what way does the rejection of discipline not 
take place ? * [ Via. iii. 27 ] The opening words say : One with derange- 
ment in his brain, caused either when possessed by a yakkha or caused by Idle 
( Oft ) . The remaining words [say] ; If following the derange- 
ment of one*s mind, one rejects the discipline^ then it does not become 
[ a real ] rejection. If one [communicates] to a man with derangement 
in his brain that he rejects the discipline, then howsoever glad his mind should 
have become by such rejection of the discipline, the rejection of the disci- , 
pline docs not [ really } take place, as the man with derangement in his 
brain docs not understand what discipline means. . 


[ 26 ] One who has lost his mind is like one who has dcrangement^in his 
mind when possessed by a yakkha ; in no way different. ^ 

The Teacher says : One who has derangement in his mind when 
Seized by a yakkha , as well as one [ who has the same ] because of bile — • 
both are izmoecnet of any fault. Therefore, later, it has been said : " If 

a man who has lost his mind rejects the discipline, then that rejection does 
not [really] take place” [ Vin. iii. 27]. 

One oppressed with pain is one who, afflicted with severe pain, has lost his 
consciousness. If he says that he rejects the discipline, then the discipline 
is not [ really ] rejected. If the same is said to a man who is distressed with 
pain, then because this [ latter ] man, on account of his loss of consciousness, 
does not understand what he says, the rejection of the discipline does not 
[really] take place. 

Before divine beings — that is, beginning with deities on the earth up to the 
Akanjftha gods — if before such deities one rejects the discipline, that discip- 
line is not £ really] rejected. 

Before lower animals such as Mahoragas ( big snakes }, G&rutjas ( my- 
thical birds like eagles), Kinnaras [mythical musicians), elephants or 
monkeys and similar other lower animals — before animal* of such a class, 
if one announces his rejection of discipline, then that discipline is not [ really] 
rejected. 

If a man with derangement in his mind [ declares ], before another also 
deranged in his mind, [ the rejection of discipline ], then, as [ both of them ] 
have no understanding, the discipline is not [ really ] rejected. 
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[ 27 ] The Teacher says ; If one rejects discipline before divine 
beings, then they understand it quickly. Why ? Because possessing great 
merit, they have had three [ good ] causes operating at their conception and 
so they have quick understanding. Perhaps the man may change Ids mind 
when he had said that he intends to reject discipline and the divine beings 
have already comprehended the same. The Buddha, in order to protect the 
man with his unsteady mind, would not let him reject the discipline [in that 
...23 
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way ]. And so the Buddha has prohibited [ to announce ] before a divine 
being the rejection of discipline. He has not prohibited the same 
before human beings, whether they arc similar to him or dis-similar to him, 
whether they arc his equals or unequals. If he rejects the discipline before 
a householder or an ascetic, before one who understands, then it is rejected. 
If this person has no understanding, then in all these cases, it is not rejected. 
The Teacher says : I have already explained the meaning of this. 

* 

[ 28 j Good speech ( ariyaka ) — What is good speech ? That one which 
is in the practice of good. men. This is the speech of Magadha country. 
If it is the speech of bordering countries like the country of Andhra, or of 
D ami las { Tamilian^ ), and if he ( the rejector) docs not understand the 
language of the Magadiia country, or any language of other countries in 
which the mutual talk can.be held-— all these he does not understand — then 
one, in return, addresses him : “ Do you say such and such a tiling ? ” 
and he still docs not understand it, then he must first instruct turn and then 
make him understand. 

[ 29 ] A sportive talk he makes , or a talk wliich is given quickly, 
hurriedly and mistakenly like : * I disown the Buddha ’ ; or if a stupid., 
slobbering fellow and the like reject the discipline, then it is not really 
rejected. [ Even j if a wise man speaks quickly, hurriedly and mistakenly, 
then the rejection docs not take place. When one docs not want to reject 
[ the discipline j but says that he rejects, like one who reads the Vinaya text 
[ when he does not want to ] — in no way different — like one who listens to 
the Vinaya text. ..like one who [mechanically] recites the Vinaya text — *in 
no way different, . . communicates ( §% $§b } in no different way — by words 
like this, the discipline is not rejected. 

One does not say what one intends to say before another person — When there 
Are already indications of feebleness [ in the observance ] of conduct [ lead- 
ing to his saying ] : ‘ I now reject the discipline 1 but such words one does 

not actually utter. He wants tp speak such words but docs not f actually ] 
speak, 

Before a non-intelligent person he speaks [ Vin . iii. 20 ] — Thai is, he speaks 
to a man between 80 and 90 years old C ^ ) , or to an image of earth, 

or of wood, he speaks, or to a small rustic boy, or he approaches 
[some persons] but docs not speak to them ( sabbaso va pan a na sGveti) — by 
words in all such cases, the rejection of discipline does not lake place. 

The Teacher says : I now say more definitely, concerning die various 
ways [ of such declaration j, that the words beginning with : 1 I now disown 
the Buddha 1 and so on — in these words [ only ], the rejection takes place. 
By any other words die rejection does not take place. 

[ 30 ] The Teacher sa^S : Now I must explain In detail the meaning 
of * practises the unclean ( sexual ) act and the following * as it is said in the 
original Vinaya : 

Practises the unclean ( sexual ) act [ Vin. iii. 23 ]. 

Question Wlial is meant by the unclean ( sexual ) act ? 
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Answer : — It is a bad thing ; it is a thing practised by men who are not 
good ; it is a thing practised by the rustics ; it is a thing practised by 
ignorant people. As it is said in the original Vinapa : “ It is a grave lapse 

( (htffhulla ) at the end Of which one has to xhake use of water [ for 
washing ]. It Is [ what is practised ] in a secret place by two persons ” 
[ Vin. iii. 21 ]. This is an evil Dhamma. From these words, there is ?l«> 
the implication that grasping, touching and rubbing Q ghattana,Jf£ £[? ) 
— all these also are grave lapses. 

What ends in the use of water — This is an expression for the unclean 
( sexual } act. 

In a secret hidden place — The solitary place is without any [other] people ; 
there the unclean ( sexual ) act is performed. 

Act of two persons — This is another expression for the unclean ( sexual ) — 

act. 


[31 ] Question : — How is it that the unclean (sexual) act comes to 
take place ? 

Answer : — Two persons long for and find delight in each other ; 
in other words, two persons have a passionate liking for each other. This is 
what may be called a move towards practising an unclean ( sexual ) act. 
As it is said in the original Vinaya : — “ The external of the male organ is 
placed on the external of the female organ ; or the external of the female 
organ is placed on the external of the male organ ; or the male organ 
is inserted, even to the extent of a sesamum seed, into the female organ ” 
[ Vin, iii. 28 ] — the moist region where even the wind does not reach. If 
it enters such a place, then the person becomes guilty of a PSrajika offence. 

In the female organ there are the four sides and just the central part. 
These five regions — the four sides and just the central part — here the offence 
of violation [ takes place ] - The male organ also has four bordering sides, 
the head and the bent [ middle ] ( Jf§ ) • Thus these are six [ regions ]. 
If any one of these enters [ the female organ ], then there is a violation of the 
PSrSjikS offence. Bent £ ) like a bent finger. The head like that of a 

weighing [ balance ]. High and low — in. both these places the violation 
occurs. If there is a dead wart on the male organ and if one does not 
find delight in the act, then [ one becomes guilty of] a Dukkafa offence. If he 
finds delight, then he is guilty of a> ParSjikS offence. If he lets the hair on 
the male organ, or the tip of a finger of a hand, enter [ the female organ ] 
then he becomes guilty of a Dukkata offence. 

[ 32 ] The Teacher says : All these are unclean ( sexual ) things. 
Why ? They are evil, not good words. If a friend (' ■§ ) listens to, 

or talks about, this unclean ( sexual ) act, he should be mindful without any 
startling curiosity. This sama&a should have a sense of shame in his mind 
and should direct his mind to the Buddha. Why ? The Tathigata having 
compassion upon us all, the Buddha, like the king of this world, free from all 
passionate desires, attained the calm and serene state ( i. e. NibhSna ,) 
Having pity upon us all, in order to prescribe rules of conduct, he has spoken 
these evil words. If a man sees things in this light, he would note this special 
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virtue of the Tathigata and then without any sense of disgust in his mind, 
[ he would think ] : 'If the Buddha had not said such things, how could 
we have known whether we become guilty of a Parajika offence, or of a 
, Thullaccaya, or of a Dukkata ? ’ If a teacher is preaching [ this matter], 

then the listener and the speaker should hide their face behind a fan and be 
attentive without exhibiting one’s teeth or any horse-play C ) - If 

there is one who is given to horse-play, he should be driven out. Why ? 
The Samma-sambuddlia having pity upon living beings has, in precious 
words, said : “ You must produce a sense of shamefulness in your mind 

and then listen- Why this horse-play ? [If one exhibits that], he should 
be driven away. ” [ ] 

- 

[ 33 } Even to the extent of a female of lower creation [ Via. iii. 23, 28] — 

\ These words are said to indicate the lowest limit. If one has a sexual act 

even with a lower animal, then he becomes guilty or a Parajika offence ; 
then what of [ a sexual act with ] a woman ? 

The Teacher says : I shall explain ( ) this in due order. 

Lower animals are with feet or without feet. Those that are without feet 
are snakes. Those with feet are those that have two feet with hens at the 
lowest extremity and golden finned birds ( i. c. fish ) at the highest. Those 
with four feet are cats at the lowest limit and dogs at the upper limit. 

By taking the class of snakes is meant all the elongated [reptiles] like 
7. 15b. 1 the millepede. In this species, there arc three parts [ of the body ], entrance 

722a. 8 in each one of which, to the extent of even a sesaraum seed, involves 

a Parajika offence. The rest are holes which are ineffective ( ^ ) 

to give any pleasure and so there is Dukkata offence. The fish — all kinds 
of fish, tortoise, iguana, turtle, toad and the like- Among these also are three 
places involving an offence, as mentioned above. Among these there is a 
small distinction. The mouth of the toad is very large. If one puts the 
male organ in the mouth of a toad, it would give no satisfaction ( jg, ) 

It would be like inserting it in a wound and in no way different. Therefore, 
one would become guilty of a Thullaccaya offence. If we take a hen and 
birds like crow, ( ) ( ? ), pigeon {. kapota ) and the like — all birds have 

three places and one can become guilty of a Parajika offence or of a Dukkata 
offence. By taking cal are implied jackals, dogs and otters (udda). They 
also have three places where an offence can take place. 

[ 34 ] One who it guilty of a Parajika offence, that is, one who is fallen 
(paribhatfho) ; like whom there is none ( jtfl ) • This is an offence for a 
Bhikkhu As it is said in the original Vinaya : 

" The Buddha said to Ananda that the Buddha having already prescribed the 
rule of conduct of the Par^jtkS [ should revoke it ] for the sake of Vajjiputtas 
[is impossible] ” [ Vin. iii 23} j “ when you have committed [ such an act], 
O you Bhikkhu, you are guilty of a ParSjika offence " [ Vin. iii 34]; 

therefore, it is called PSi ajikS- The Teacher says : If a man violates this rule 
of conduct he is called one ' who is defeated ’ (para jit a). Therefore, in Parivjrd, 
it is said in a gatha : 
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“I shall tell you about Psr&jikS; 

You listen to it attentively; 

It is a fall like which there is none ; * 

With one who has violated the good Law, 

None can stay together in one place. 

Therefore it is called PSrSjika” [ Vin. v, 146]. 

The man who has violated this grave offence is called * one who is fallen; * 
that is to say, he has fallen from the Dhamma of the Tathggata. He is 
no longer a follower of the 3skya. In the Dhamma of the Buddha there will 
be none [ so fallen ] like him. He is called one who is defeated. 

£ 35 J One cannot asjociat* with him [ Vin. iii. 23, 28 ] — that is, together 
with him there cannot be any official business [ of the SaAgha ] and the like. 

The Teacher says : I must explain to you the offence in due order. 
The Sahgha has four 4 * kinds of official acts ( ff kamma) . Within the 
boundary limits of a parish, the SaAgha transacts unanimously all its four 
acts. This is called 'legal business in unison {eko-hananaiji).* Also it it said : 
The Pstimokkha with its fivefold, recitation is recited together with all in one 
place. One who has no sense of Aamrfulnm is not allowed to enter the 
assembly. The legal business of the SaAgha cannot be transacted with him. 
If he enters he is to be driven out. This is called *one with whom one cannot 
associate.’ Therefore, it is said in the original Vtncrya : “ With him there can- 
not be an uposatha or any other legal business. This man has become guilty 
of a PSrSjlkg offence. He is not fit to be associated with ” [ Cf. Put. iii. 28 ]. 

Here is concluded the explanation [ of words in ] the original Vinaya. 

, [ 36 ] Having explained the words of the rule ( fl] ) in due 
order, and wishing to give an intelligible explanation C & JEO ) 
of “ if he violates the rule in each of these places,” the TathSgata has laid 
down this explanation : 

The [ male'] organ entering the [female] organ — It is not only the human 
female, but all kinds of females are like this. The female images of gold and 
silver do not provide such places [where the offence can take place]. If 
[elsewhere] there is such a place where an offence can take place — that I 
must now explain. 

[ 37 ] Three kinds of females [ Vin. iii. 28 ]— Out of these three females 
having signs of female sex, the human female has three passages ( maggB 
) • The neuter is of two types— each one of them is of three kinds**. 


44. Four act* or the SaAgha. Sec above f 8. 

45. The Chinese text see mi to consider also to be a type of the neuter* 

( purtfuka ) . And so it uses the term F H along with « ft in Oelumna 5 and 7. 
The text here need* emendation. It should read — and then 

the character will have to be dropped. 


7.16a.l 
722a. 21 


7. 16b. I 
722b.fi 


x. 




196 


SHAN-CHIEN-P’I-P'O-SHA 


[ VIU7- 


And males [ are of three kinds ]. Thus there are twelve [ possible individuals 
in whom ] a F^rSjik^ [ offence ] can be located. The male and female of the 
human species can be easily understood. About neuters including hermaphro- 
dites, 1 shall myself explain later. The human 4 * female has three sex-centres. 
( « ) - The female of the lower creation also has three 47 . The female of 
human beings has three sex-centres, the female of the non-human beings 
has three sex-centres, the female of the lower creation has three sex-centres. 
[All together have nine sex-centres}. The neuters 4 * of the hermaphrodite 
type ( ubhalobyaffjanak'i ) among human beings, non-human beings and the 
lower creation — all together have nine sex-centres. 

The neuters among human beings (manussa-pandak#) , non-human beings 
and the lower creation have [ each ] two scx-ccntres. In all six. The males 
among human beings, among non-human beings and among the lower crea- 
tion, have [ similarly ] in all six. Thus all together there are thirty* sex- 
centres. If in each of these centres, one effects an entrance to the extent of 
even a small sesamum-seed, then he commits the unclean ( sexual ) act and 
becomes guilty of a Parajik? [offence] . [ But if ] his mind is not affected 

by passion then no offence takes place. Therefore in the original Vinaya, 
7. 1 7a. 1 . it has been said : ‘The Bhikkhu should not let arise the thought [ of commit- 

722b. 17 ting the unclean (sexual) act]’* [ ]. 

[ 38 ] 77i«j the Bhikkhu that has been mentioned before — That is, the 

Bhikkhu in whom the thought of passion has already been active. 

The passage of cereals , that is, the passage of faeces. If a Bhikkhu practises 
the sexual act in the passage of faeces by effecting an entrance to the extent 
of a sesamum, then he becomes guilty of a Parajika offence. Not only when 
one onself performs the act but also when he instructs others to do it. While 
performing the act, if he finds delight, then the ofTcnce cannot be avoided. 
All these things are applicable when one has the mind of active performance 
* ( M '£}* seoana-citta ) . But in other remaining cases, he does not become 
guilty. If a good recluse is held fast and compelled to perform a sexual 
act and if the Bhikkhu does not relish the act and has his mind fumly fixed 
on guarding his conduct, then he is not guilty of any offence. But if he finds 
delight [ in the act ] afterwards, then he becomes guilty of a PgrSjiki offence. 

If an enemy [ of a Bhikkhu ] takes a woman and brings her to the living- 
place of a Bhikkhu with the intention of ruining the Bhikkhu, or his acquain- 
tances and relations enticing him with food and drink come to his house 
and say : “ Sir, we have some business; we request you to do it;” and at 
the middle of the night bring a woman, seize the Bhikkhu and push him 
in to sleep [with her]; or. there is some one who holds his hands, head and 
feet and forces his male organ into the passage of anus or female organ of a 
woman, and if the Bhikkhu does find delight at [ any one of] the tlirce 
■ ■ - * 

46-47. These sentences seem to be redundant for they are included in the following. 

48. Here it ii obvioui that the Chinese text consider* — m to be m type of 
* n. Later, for panfaka only, the last expression is used. 

•9 + 9 + 6 + 6-30. 
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times** — [ detailed below ] — then he becomes guilty of a ParajlkS offence. 
If there is ejaculation of semen, there is violation; even if there is no 
ejaculation of semen, there is violation. He cannot afford to say; ‘ My 
enemy had seized me and so I am not guilty,* \vhfn the mind takes delight, 
then there is violation. 

[39] There are four things of consequence ( pg g ) . Which are 
those four ? First, the initial entrance; second, the time of staying in; third, 
the time of taking out; and fourth, finding delight [ after- the act]. 

If at the initial stage of entrance, he does not take delight, but at the time 
of staying in, or of taking out, he does take delight, then, he is guilty of FsnjDd. 
If at the intial stage of entrance, or at the stage of staying in, he does not 
find delight, but at the time of taking out, he does find delight, then be is 
guilty of a Pardjikft. If he does not find delight at [all] the four 40 (?) stages, 
then he does not violate [ the rule ]. 

[ 40 ] When he does not find delight, just as one does not take delight 
in [ inserting any part of the body into ] the mouth of a poisonous Serpent, 
or into a heap of fire. Therefore it is said in the original Vinaya : 44 When 
one does not delight at the time of taking out, or [ at the time] of entrance, 
then one docs not become guilty, of a Psr5jik5 offence” [Cf. Vin. ill. 29]. 
Therefore this Bhikkhu is [ like ] one who is sitting in meditation, reflecting 
upon suffering, voidity ( ) and absence of self and has no count 

for body and life. When lie is surrounded by women, he [ feels ] as if he is 
surrounded by fire, and in no way different. When he is among the pleasures 
of the five senses, he [ feels ] as if he is amidst robbers who with their lifted 
swords are carrying on their work of destruction and ruin, and in no way 
different. If a Bhikkhu is like that, then there is no offence. 

. The section of the first quartet is finished. 

[41] After having shown the first quartet, [ the Buddha proceeds ] : 

The enemies take a woman to the place of a Bhikkhu and the Bhikkhu 
commits a very grave offence not only [through a sexual act] in the exit- 
passage of food, but also in the passage of urine and in mouth. Sometimes 
the enemies may bring a woman who does not deep (Jdgarantm) all night 41 , 
or bring one who is drunk . . .or mad., .or dead.. .or a dead body not yet eaten 
by wild animals. The Teacher says : Not what is It like ? It is the 

female organ that is not eaten. Further, they take a dead body of a woman, 
whose female organ, more or less, remains effective. It is not only the female 
sexrorgan, but also the exit-passage of food and the mouth which, more or 
less, remain effective. Mot only of a human female, but also of a female 

49-50. There teems to be tome confusion id the mind of the translator when he uses 
otioo * three tima * And At Another * four whAt if called fourth ha* really nothing to do with 
the proem of the acl The text seem* to be corrupt. Chin, quartet differ* from that in Fall. 

51. There ti no Cast here corresponding to a tleeplog ( suit * ) woman. 

52s Pali Cm, give* alio another reading akkhqyitam, not decayed, but the original of 
the Chin, tnmt be akkftf, yitam ( akkhAdiUin ) , 
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of the lower creation — the same thing . That is, the three places more or 
less remain effective. In' the case of a man with marks of both sexes and in 
the case of neuters with marks of both sexes also, the female organs remain 
more or less effective. Thus [in these cases also] quartets can be had in 
the same way and in no way different. 

[ 42 ] The Teacher says : A human female has three passages of sex- 
centres. In all these tiiree passages, there will be three quartets. The non- 
sleeping woman gives three quartets. . .the drunken -woman... the woman 
with deranged mind... the mad woman... the dead woman remaining mostly 
live.. .the dead woman remaining less live.. .the remains of the dead woman 
remaining less live {mata-akkhayita) gives three quartets... thus in all there 
are twenty seven ( ?) quartets 44 . Similarly we may get the quartets in die case 
of a non-human female and in the case of a female of the lower creation. 
Thus with a female, we get in all eighty-one quartets. In the case of a 
neuter with two sex-symbols (ubhato-byaffjanaka), we have the same (eighty- 
one quartets) as in die case of a human female; in no way different. [But] 
in the case of neuter fpaotfaka) and in the case of a male [ in all types], wc 
have only two times direc passages of sex-centrcs which gives the number 
of fifty-four quartets. The non-human male and the male of the lower 
creation have only two passages [of passive sex-centres]. Therefore in all 
there are fifty-four. Taken all together, therefore, there are two hundred 
and seventy* female- £ ^ } sex-centres. This is a thing which can be 
easily understood. 

[ 43 ] I must now explain in detail the [ female organ of a dead body ] 
remaining effective more or less. In the country of Ceylon there were two 
teachers of Vinaya. T hese two teachers had one common ficariya. One 
[ of these teachers ] was named Revered Upatissa and die other was named 
Revered Phussa-Deva. These two teachers, when the country was in danger, 
guarded [ as it were] die Vinaya-pi}aka. It was in no way other than that. 
Upatissa had pupils who were very learned. One of them was named Rev. 
MahSpaduma and the other Rev. Mahisumma. Mahasumma had already 
listened to Vinaya-pit:dca nine times. Mabapaduma had, along with 
Maltasumma, listened to the Vinaya nine times and further himself alone 
nine times. Therefore he very much surpassed [ the other ] . Rev. 
Mahasumma having listened to the Vinaya nine times left his ticariya, crossed 
die river Gang! and lived there away [ from his teacher]. Rev. Mahs- 
paduma heard that Mahasumma had gone beyond the river Gang! to stay. 
He thus thought : *' this Vinaya-teachcr must be a very audacious man. 

Even when lus teacher was alive, he left his teacher and went to another place 
to stay. This is called extreme audacity. While the teacher is alive he 
should have listened to [the recitation of] Vinaya-pifaka and should have 

53. The text here seems to be corrupt. Here are mentioned only eight cases of three 
quartet* and so in fact we gel only 24 and not 27 a* mentioned in the Chinese texts. There 
is no case corresponding to a sleeping woman (iutla), which seems to have been 
inadvertently dropped. 

* 81 + 81 + 64 + 54 - 270 . 
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imbibed, from year to year, the extensive AfthakathSs several .times. He 
should have recited and thoroughly comprehended them. This is called 
a [real] Vinaya-teacher, having regard for Vinaya-pilaka'* Then one day. 
Rev. Upatissa was sitting explaining to just five hundred disciples headed 
by Mahapaduma, this exposition C ) of*the first P 5 rgjik 5 [offence]. 

At that time, the disciples put a question to the Teacher — “ Revered" 
Sir, when [ the female organ of a dead body] mostly remains, one becomes 
guilty of a ParSjika offence; when less of it remains, one becomes guilty 
of a Thullaccaya; but what is the offence of which one may, become guilty 
when only half [ of the female organ of the dead body ] remains intact ?” 

[ 44 ] The Teacher replied : "When the TathSgata prescribes the rule of a 
Par5jik5 offence, he prescribes it in such a way that it covers all the possible 
cases leaving no loop-hole which is not covered by it. If, there is a fit case 
( & ) for a Parajika offence, he would prescribe that PSrajtkS offence. 

[ But j this is an offence recognised by popular convention and not one 
mentioned in the prescribed rules. If in this case of half the female organ 
of body remaining [ intact ] , there had been a case of a PSrSjik® offence, then 
the Buddha would certainly have prescribed the ParSjika offence. But he 
did not notice even, a shadow of a PSrajikS offence. He only noticed a 
shadow of a Thullaccaya offence. If in the case of a dead body, he prescribes 
a PSrgjikS offence, then that PSrSjikS offence [ is possible ] only when a 
larger portion of [ the female organ of] the dead body remains Intact without 
being decomposed. When a small portion still remains [intact without 
being decomposed ], then one attains Thullaccaya offence. Beyond that 
Thullaccaya offence, he sees none. 

#- 

[ 45 ] Little portion — One should construe this with reference to a dead 
body and not with reference to one that is alive. If in the female organ [of a 
dead'body ], there is still [ afresh ] a piece of flesh as small as the back of a 
nail of a finger, or some muscles ( ) **, then one attains a PgrSjikS 

offence. If the back of the flesh is rotten without leaving any trace, yet if 
there is still left the formation' of the mould and if one effects an entrance into 
it, then one does become guilty of a grave offence 5 *. If the formation of the 
mould is decomposed and half-rotten like a wound, and in no way different 
from it, then one attains a Thullaccaya offence. If one practises a sexual 
act in a piece of flesh that is separated from a dead body when it has been 
bitten off the dead body by a dog, then one become guilty of a Dukkafa. If 
in a dead body, everything is rotten except three passages and one practises 
a sex-act in them, then one does become guilty of a grave offence 56 . If only 
half the portion or a small portion remains [ without being decomposed ], 
then one attains Thullaccaya. 

[ 46 ] In the case of a living body, if in some one’s eye, nose, ear or in 
the foreskin of the head of a male organ, or in a wound, one, through passion. 
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effects an entrance even to the extent of a sesamum seed, then he becomes 
guilty of a Thuilaccaya; [‘if he effects an entrance ] in other parti of a body 
such as an arm-pit, then he becomes guilty of a Dukkafa. 

If one has a passion in one’s mind and if the dead body is still like a moist 
place, then it is a fit case for a PlrSjika offence; one attains Thuilaccaya in a 
case fit for Thuilaccaya and Dukkafa in a case fit for Dukkafs. If one commits 
a violation, then according to the nature of the violation, one becomes guilty 
of an offence. If this dead body is swollen and is stinking and if flies move 
around it and pus is oozing out from the nine openings [ of the body ]» and 
even if one wants to approach it, one is unable to do so; and if one commits 
a sex-act in that portion which would involve the offence of PlrSjikl, he be- 
comes guilty of Thuilaccaya ; in that which involves the offence of Thuilaccaya, 
he becomes guilty of Dukkafa; and in that which involves the offence of 
Dukkafa, if he practises a sex-act, then in all such cases, [ also j, he becomes 
guilty of a Dukkafa offence only. 

£ 47 ] In the case of lower animals like an elephant, horse, cow, ass, 
mule, camel or a water-buffalo, if one practises a sex-act in the nose, he be- 
comes guilty of a Thuilaccaya. In the cases of sense-organs such as an eye 
or ear, or in a wound, one becomes guilty of a Dukkafa offence. In the case 
of the remaining organs, also, one becomes guilty of a Dukkafa offence. 

When the dead body is still fresh (lit. wet. , in places involving 

the offences of PSrajika, Thuilaccaya or Dukkafa, if one commits a violation, 
then he becomes guilty of an offence that is commensurate with its light or 
grave nature. If the dead body is swollen, then, as said before one becomes 
guilty of a Dukkafa offence. Because of finding pleasure in contact with 
the delicate part ( jftQ Y& ) of the foreskin of the head of the male organ, 
or finding pleasure in performing a sex-act, if there is a mutual concussion 
of the two male organs, one becomes guilty of a Dukkafa offence; but at 
the contact of the female organ, with a mind oppressed with sex-desire, one 
becomes guilty of a Thuilaccaya. This follows from Mahs-Althakatkd : If a 
Bhikkhu, with a sex-desire, comes in collusion with the female organ of a 
woman or with her mouth, he becomes guilty of a Thuilaccaya. 

[48] With reference to whom did this rule come into existence ? 

Answer : — With reference to the Group of Six Monks (Chabbaggija) . 
At that time, " the Group of Six Monks, on the bank of the river Aciravau, 
would swim and pursue the grown-up cows crossing the river, would seise 
them by their horns and practise a sex-act [ in the hollow ] between the horns, 
or in the ears, or at the neck, or at the back below the tail, or with sex-desire 
in mind would touch them [with their male organ]” [ Vin. i. 190-91 J. The 
Buddha says in general terms (lit. without any specification) to the Bhikkhus: 
“If one has a mutual contact with sex-desire in mind, he attains Thuilaccaya” 
[ Cf. Vin. i. 191 ]. One shofild properly reflect over this and take it without 
losing the essential point ( JJg ) . 

What is it that is meant when one says : one should not lose the 
point ? If one has a sex-desire and the mouth comes in contact with the 
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mouth, this docs not assume any sign of sex-act Sft , and so he becomes guilty 
of a Dukkata offence. Originally, there is no sex-desire in mind, but there 
is the sensation of delight in contact with the delicate and smooth parts 87 
and the [ natural ] mouth is in contact with thd-mouth [that is, the opening of 
a female organ ], then he becomes guilty of Sahghfdiscsa. With the male 
organ, one touches the external parts of a female organ, then also one be- 
comes guilty of Sahghadiscsa, If, with one’s male organ, one touches the 
exterior parts of a female of lower animals, one becomes guilty of a Thullac- 
caya; but if there is only the delight in contact with the delicate and smooth 
patrs 67 one becomes guilty of a Dukkata offence. Thus in all there are 
concluded ( the remaining ] two hundred and sixty-nine quartets. 

[ 49 ] Thus the Buddha has said two hundred and seventy quartets 
to protect one who follows [ these rules of Vinaya ]. In order to prevent 
the evil Bhikkhus, in time to come, from saying :*If the mate organ is wrapped 
up and if he practises a sex-act, then there is no offence,’ the Tathggata has 
done this : To prevent the right Dhamma from being lost, in time to come, 7.21a. 1 

he took each quartet of the two hundred and seventy and further divided 723c. 1 

them and revealed them. 


[ 50 ] There arc some enemies who take a woman and desiring to 
spoil the pure life of a Bhikkhu [ make her sit ] with her anus, or urinary 
organ, or mouth [ on his male organ In these three ways, they spoil 
the pure [ life of a ] Bhikkhu. 

Covered ( (5$ ) , uncovered, both covered and uncovered [ Vin, iii. 31 ] 

means the woman ( covered .. .etc ) at all her three passages. 

Uncovered is the male organ of a Bhikkhu. The Teacher says : This 
matter, I shall well explain with details. 

Covered means covered in all the three passages of a woman. In the 
female organ of a woman there is some covering cither of a leaf of a tree, or 
of a'cbth, or of tanned leather or of lead, tin, or an alloy of both. This is 
what is meant by * covered. ’ The Teacher says ; Whatever thing is avail- 
able — that is used as a cover. The male organ is covered or not covered, and 
to effect an entrance into the [ female organ 1 that is [respectively ] uncover- 
ed or covered. ..if both of them are not covered., .if both of them are covered, 
and if through the desire of sex-act in his mind, he does the act, then he be- 
comes guilty of a Parajika offence. If he violates the rule about PgrSjika, he 
becomes guilty a Parajika offence. If he violates the rule about Thullaccaya, 
he becomes guilty of a Thullaccaya offence. If he violates the rule of Dukkata, 
he becomes guilty of a Dukkata offence. If the female organ is plugged up 
wiih something and if he acts on the same, he becomes guilty of a Dukkata 
offence. If the male organ is wrapped up with something and if with the 
head of that wrapping he effects an entrance into the female organ, then he 7.21b. I 

becomes guilty of a Dukkata off- nee. If both [are wrapped J and touch 721c. 14 

each other, then also he is guilty of a Dukkata offence, 

ll -ft 

56* Pali Cm. appears to have no case corresponding to this* On the whole the Chinese 
Pottage does not appear to be strict like the relevant Pali passage* 

57* This seems to correspond to Pali 
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[ 51 ] If in a woman’s organ is inserted, a lube of bomboo or a reed 
and if one performs a sex-act tlirough it and if after entrance he touches the 
fleshy part, then he becomes guilty of a Parajika offence. If he breaks 
through the two sides of a tube and touches the fleshy part [ on sides], then 
he becomes guilty of a Parajika offence. If lie uses the cover of a bomboo 
knot, but the head of his male organ touches the fleshy part on the four sides, 
then also he becomes guilty of a Parajika offence. If, however, through the 
bomboo-tube, he does not touch [the fleshy part], then he becomes guilty 
of a Dukkata offence. Thus you should know yourself the characteristics 
of all the offences. 

The quartet about cover is concluded. 

[ 52 ] Thus having explained in detail the quartet of cover, [ I 
further say : ] the opponents not only take a woman and bring her to the 
place of a Bhikkhu but also take a Bhikkhu and bring him to the place of a 
woman. And then there arc cases of 1 with cover ’ and ‘without cover* as 
said before. 

Thus are concluded the quartets concerning [ Bhikkhus as ] opponents. 

Why is it so ? Because the Bhikkhus are his opponents and so they do 
things in this way. 

[ 53 ] Now I must also tell of his opponents such as kings and the like. 
These [kings] who are opposed to him, [also], take a woman 
and bring her to the place of a Bhikkhu. So also thieves, or men who are 
much addicted to sex-pleasure, or those who find much pleasure in sex- 
affairs, or those who lake delight in living a reckless life, or those who are 
thieves 69 . These thieves (of the last category) seize the heart ( #£? ) 
7.22a* 1 of men and offer it to spirits or deities. Why ? Because they do not till 

723c. 27 fields, sow seeds and thus support their wives and children. They merely 

destroy the village-people or traders and take their possessions. For such 
actions, the Gandha- thieves are always in search. The village-men or 
traders, as they are always taking the trouble of defending themselves, cannot 
be [ easily ] available. Therefore, the Bhikkhus who live in forest-places 
and who have no men to guard them, are easily available. They seize them 
and think that if they kill a Bhikkhu, then they would be guilty of a great 
offence. And so wishing the Bhikkhu to have his [ rules of ] good conduct 
violated, they take a woman and bring her to the place of the Bhikkhu and 
thus cause him to break his rules of good conduct. The Teacher says : 
Everything as said before; nothing different. 

Thus is concluded [ the discussion on ] quartets. 

[ 54 ] As rega. ds the* 1 statement already made beginning with—* 1 In 
the three passages of a woman, he practises a sex-act [ Vin. iii. 28 ],” I must 
make an exposition in order to remove any doubts. 


58 p Pali version explain* g&ndha as hadqya, heart* 


VH.57 ] 


EXEMPTION FROM OFFENCE 
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From one passage to another passage ( maggena maggam ) [ Vin. iii. 33 } — 

Question : — What is meant by ‘ from one passage to another passage?’ 

Answer : — A woman has three passages. Into -any one passage, there 
is an entrance of a male organ ; or if two passages are joined together to form 
one passage and one makes an entrance into the female organ ( lit. urinary 
organ zfc 31 ) and makes an exit out of the anus; or makes an entrance 
into the anus and comes out of the female organ. 

From one passage to another non-passage, that is, through an entrance into 
the female organ makes an entry into a wound round about the female 
organ and makes an exit from it. 

From a non-passage, that is, enters through, a wound and makes an exit 
out of the female organ. By making an entrance through a non-passage one 
exits out of a non-passage. Then in these cases there arc [ respectively ] the 
offences of Farajika or Thullaecaya, If the passages of two wounds are 
joined together to form one passage and if one makes an entrance through 
one wound and exits out of the other, then he becomes guilty of a Thullaecaya. 

[ 55 ] Next comes non-offence in the case of one who [does something 
wrong] unknowingly, and in the case of one who docs it with no relish. With 
regard to these two items, I must give an exposition — - 

A sleeping mendicant [ Fm.iii.33] — If he knows and esperiences a delight- 
ful sensation, he cannot say that he was sleeping. But if he says he neither 
knew [ the evil thing ], nor was he awake [ at the time ], then he is absolved 
from the offence. 

Both of them should he expelled back into worldly life — One should question 
the sleeping man : “Did you experience any pleasant sensation ?” If he 
had experienced a delightful sensation, then he violates the rule of Parajika 
[offence]. The deliberate pollutor ( dUsaka ) need not be 

questioned. 

• [ 56 ] Thus having shown all cases of offences, one comes to [ the case 
of] ‘ JVo offence, if one is unaware * [ Vin. iii. 33 ]. This person who is asleep 
is unaware. Like a man who lias entered a trance, he knows nothing at all. 
Therefore, he is not guilty of any offence. As it has been said in the original 
Vinaya : [He] said to the World Honoured One : * I am not at all aware 
of this affair’. The Buddha said to the Bhikkhu : 1 If one is not aware 
and if one docs not know, then there is no violation of a [ rule of] an offence.’ 

If one becomes aware of an offence but has no relish, that is, one wakes up, gets 
up immediately but experiences no delightful sensation, then there is no 
offence. As it has been said in the original Vinaya : “[One] says to the World- 
honoured One ; ‘ I became aware but experienced no delightful sensation*. 
The Buddha said to the Bhikkhu : ‘If when one becomes aware one does 
not experience any delightful sensation, then, there is no offence’. ” 
t Cf. Vin. iii. 38 ] 

[57] A madman is ofj wo kinds : One who is mad on account of [ a 
derangcmenrTnJ7ntcrnai bile; another, who is mad on account of external 
bile. The external bile is, like blood, spread over the whole body. At the 
time when the disease is on, the body produces itches and scabby, which are 


7.22b. 1 
724a. II 


7.23a. L 
724a. 23 

x 
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accompanied by the unsteadiness of the whole body. If medicine is used 
for treatment, then it does 'make a difference to the patient £ i. e. he gets 
better ]. If the internal bile is deranged, then it produces distraction of 
the mind. He docs not understand light or grave [offences]. If any 
medicine is used for treatment, then it makes no difference in him. Thus a 
mad man cannot commit a violation. 

[ 58 ] One who has lost his mind [ Vitt, iii. 33 ], that is, one whose mind 
is deranged by a jiakkha. He is of two kinds : one who loses his mind 
when he sees forms exhibited by yakkhas and gets frightened; second, when 
one loses mind when a yakkha puts his hand into the mouth of a man and 
upsets the five viscera** [ in his body]; Thus when the mind is lost in both 
these cases, there is no offence. Thus the mind is lost on account of both 
these kinds of madness. When he sees fire, he seizes it as if it is gold, and in 
no way different. When he sees faeces, he seizes them as if they are 
sandal-wood [candana] and in no way different. Thus when a mad man 
violates [rules of] good conduct, there is no offence. Further, at times one 
loses the mind and at times one recovers the original mind. If he commits 
[ an evil action ] when he recovers the ■ original mind, then there is a 
violation [ of rules of conduct ] . 

[ Tormented by] a disease — when one is suffering from a disease and when 
he comes to such a state [of performing an evil action], he commits no viola* 
tion. 

The first [defaulter] — In the performance of any evil act, one who is 
the first, like Sudinna, does not violate the rule of PSrSjikS. 

The rest violate, like the Bhikkhu attached to a shc-monkey, or like the 
scions of the VaijT clan. 

Thus is concluded the. explanation of the original Vinaya on the 
offence of the Pfirajiks. 


[ Thus is ] 

concluded the Seventh Book of the Vinaya* Commentary [ named ] 

Soman taposadiko. 


* 


59. tsang ( 3f, )g ) —Pali hat haiaya-mp a ^%. O. Z. Tsang*s complete Ounwe- 
English Dictionary ( 1929 ed. ) gives on p, 550, the explanation of the five viscera ai heart, 
liver, stomach, lungs and kidneys, while explaining the character ‘ bang* given hen. 
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on 

Vinaya 

Book VIII 

[ T. 724b-732c; P’ing 40a-46b;PTs.i.270b-ii.308c; S. i. I94b-222a; 

N. i. 265-303 ] 

[Miscellaneous] 

[ 1 ] In order that one should get mastery in the knowledge of this 8, la. 3 

precept ( ^p] ), I say this miscellaneous matter, which you all should 724b. 12 

know. [One must know ; J, 

The origin,* action, awareness, consciousness, world-recogniscd offence, 
good [or bad] nature, pcrlormance [karma) and sensation [ of the violation 
of each precept]. 

Origin . When one considers the origin of all the different rules of 
conduct, [ it may be said ] that they all originate in six 1 things. 

The Teacher says that he would explain them later*. 

But now to be brief, [ it may be said: ] 

There is 3 a precept which originates in six [things]. 

There is a precept which originates in four [things]. 

There is a precept which originates in three [things] . 

There is a precept which originates in Kathina. 

There is a precept which originates in the hair of a ram. 

There is a precept which originates in an unexpectant mind 4 
( & ifr ) . 


[ 2 ] Here also there is (i) some [precept] which originates in action, 
(ii) some which originates in non-action, (hi) some which originates both 
in action and non-action, (iv) some which may possibly be originating in 

* Pali Cm, gives all this in a verse form. 

U Virrutti-vifiodanl (p* J 25) — Kdy& t kffya-v&ca t kzya+cittam^ v^cd-iitiarn, kaya-Pactf- 

tUtoip* 

2* Pali version mentions Parivdf<x'\ 

3. It is not clear why the character Is used here. The following parallel clauses 
begin with which here also seems to be appropriate. 

4. The corresponding Pali expression is dhuranikkhtpc of which the Chinese rendering 
ai given here is not quite dear. Sec htef § (>2, Vim. Via. <p, 12G> explains this as originating 
in body , tongue and mind, all combined. 
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action or possibly in non-action and (v) some which may possibly be origin- 
ating in action and non-action 6 . 

[ 3 ] Here, if there is [absence of*] awareness [of transgression] then 
there is escape (vimokkka) ; if there is awareness then there is no escape. In 
the precept. If there is the [ absence of] mind [at the time of transgression] 
then one gets escape. This is what is meant by ‘if there is [absence of aware- 
ness }» then there is escape.’ The other is no escape if there is awareness. 

Further, there is a precept with no [ active ] mind, there is a precept 
with [active] mind. 

Question : — What is the precept with [ active ] mind ? 

Answer : — If the mind is [ alert ] when [the transgression] is done, then 
it is an offence. 

Question : — What is [the precept] with no [active] mind ? 

Answer : — When one becomes guilty of an offence even when the mind 
is dissociated from it. 

Thus all the [ precepts ] are either about offences that are recognised 
as such in the world, or about offences that are laid down [ by the Buddha.] 
Thus they are of two kinds. Their characteristics are already mentioned. 

[4] Performance, good or bad nature, and sensation. There are precepts 
about bodily actions, there are precepts about vocal actions. 

Question : — What is meant by [precepts about] bodily actions? 

Answer : — From some bodily actions result [ some ] offences. There- 
fore, they are called [ precepts about ] bodily actions. [ Those ] which 
result from vocal actions, are called offences resulting from vocal actions. 

Further, there are precepts which are [connected with] good (kusala) ; 
there are those [ connected with ] evil (a-kusala) ; and those that are [ connec- 
ted with ] neither good nor evil (abydkata). 

, There are thirty-two types of consciousness from which offences result — 
eight types of morally good consciousness and twelve types of evil 
consciousness, both connected with the realm of desire; ten types of 
un-moral (Janyd-abyskata $$ H3 ) consciousness connected with the realm 
of desire; and two types of consciousness connected with supreme knowledge 
(abhiffffd) out of good and unmoral types of consciousness. 

Out of these, when one becomes guilty of an offence even when one has 
a good consciousness, then it is called an offence [ connected with] good. 
Similar remarks may be made with the rest, in succession. 

There are precepts [ connected with offences ] with three kinds of 
sensations, precepts [ connected with offences ] with two kinds or sensations 
and precepts [ connected with offences ] with one kind of sensation. Out 
of these precepts [connected with offences] with three kinds of sensation, 

>■ 

5. The corresponding Pali expression is ktUci iiyti kir\yato siyd kiriy&kiriyato samufthili> The 
Chinese text does not render here sjya kiriyato. If we rely upon the sub-commentary, VW' 1 
vinodMl, there are five cases mentioned here. 

6. The rendering given here follows the interpretation of iarfXS-mmekkka as given in 
Vimaii-irinodani : santiSya abhjotna ronoUAs. 
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if one is accompanied by [any one of the] three possible sensations at the 
time of committing an offence, then that [preempt] is called one connected 
with an offence with three [ possible ] sensations. If one having a sensation 
of pleasure or of equanimity commits an offence, then it is called a precept 
connected with two [possible] sensations. If, through a paintful sensation, one 
commits an offence, then the [precept] is called one [ connected with an 
offence] with one sensation. Thus the origin,* the unmoral f fjlt #g ) , T the 
awareness, .the mindfulness, the worldly nature of the offence, the perform- 
ance, good [or bad types], and the sensation — these things you should know. 

[ 5 ] Having known this miscellaneous matter, you should know out 
of which of these different origins, does this [ precept of] Parajika originate? 

Then, it originates in one tiling; but as far as its factors are concerned, 
it has two factors. What are the two originating factors ? The body and 
mind — out of which [ the offence ] arises. And so it is said that it has two 
factors. [ But ] one becomes guilty of an offence, only when an action 
has taken place. And so it originates in action. 

Thought ( ffi ) — thought of passion. If there is no thought of 
passion, then one becomes absolved. 

No offence for one who does not know, for one who is not aware, for 
one who has no sensation and for one who has no delight. 

With mind — that is, if one acts with passion in his mind, then he be- 
comes guilty. 

Natural offence — It is an offence inherent in itself. If a man acts with 
his body and mind coupled together then one becomes guilty of an offence. 

It is done with avarice and so it is evil. The offence is committed with 
two dhammas — either pleasure or equanimity. And so it is said that the 
precept is [ connected ] with two sensations. 

The Teacher says : The characteristics of all kinds of offence, you all 
should know from commentaries (Affhakathd j#f f[J£ ) 


[6] ■ "The She-monkey, the scions of the Vajj'is 

The old mendicant and the deer" [ Vin. iii. 33-34], 

These gathds arc called the udddna (table of contents) and arc laid 
down by the Buddha himself. Upali, in order that the Vinaya- teachers of 
the future may easily pay attention to them, has recited these gdthds. You 
should pay good attention to the characteristics of these offences. 

The shc-monkcy and the scions of the Vajji clan — these stories arc 
[ already included in ] amendments to the rule. 

A house-holder wearing white garments practises sex-acts. 


1 


f 


8. 2a. I 
724c. 8 


8.2b-l 
724c. 21 


* Pah text gives all this in a verse Ton" 

7. The items mentioned here arc substantially the same which come at the beginning 
of this discussion; but the Chinese characters drat arc used here arc not always the same. It 
U not clear why is used here. It forma only a part which is implied by ^ 

mentioned at the beginning. 
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Grass- clothing— the heretic# bind together reeds and grass to make apiece 
of cloth. 

TtUrbark clothing— to peel off a bark of a tree so that it [the baric] may 
make a piece of cloth. 

Tree-plank clothing — to cover the front and back of oneself with the plank 
of a tree as a piece of doth. 

Hairy blanket — the weavers weave hair into a piece of cloth. 

Woollen blanket — a piece of doth woven out of the woolly hair of a bull 
with that kind of hair. 

Feathery clothing — a cloth made from joining together the corners of the 
wings of an owl ( ulQka) . 

Deer-hide clothing — to take the whole and complete [ deer-skin ] along 
with hair and the four hoofs as a wearing-apparel. 

[ 7 ] Question : — Why is it that the man who killed 9 [ the girl ] does 
not become guilty of a PirSjikS offence ? 

Answer : — Originally, he cared merely for contact with the delicate 
and smooth [ parts of the body of the girl ] ; he had no mind to MU the girl. 
Therefore he became guilty of Sahghsdiscsa® offence. 

[fi] UppalavaQQB Bhikk&mt [Yin, in. 35] — Originally, she was the 
daughter of a big merchant of the town of S3vatthi. In tire past, during 
a hundred thousand kappas, she had practised meritorious things and so rite 
got extremely beautiful colour like that of a lotus- flower. Because the 
Bhikkhunl was far away from taints and she had an exquisite colour, so 
she was called Uppala vannS BhikkhunT (a Lotus-coloured Bhikkhunl). 

Attacked — since the time when she was a lay-woman, onward, the man 
.was attached to her. 

Slept on a cot — This Bhikkhunl had returned from her begging [-round] 
outside. She opened the door and entered her cottage. On account of 
darkness [which one experiences when one comes from outside] she did 
not notice this man inside. She slipped off her garment and slept. This 
Brahmana came from below the cot and raped the Bhikkhunl. 

Raped — spoilt the Bhikkhunl. 

This Bhikkhunl had cut off all passions and so had no [sex-] desire. 
She [just felt ] hot iron entering her body and she was not guilty of any 
transgression. When the man had finished his sex-act, he went away. The 
earth able to sustain the [ burden ] of the mountain-king Sumeru could 
not sustain this evil man of seven feet (byama-tnotta) . And so the earth Split 
open and [ this man ] entered the fire of Avid hell— the fire [ had spread 

Ljh This refen to the case of a Bhikkhu who inserted a finger in the female organ of a 
girl {Vifl* hi* 34j case No 12, p* 43 of the Nl lands Mahivlhgra ocL) as a result of which she 
died* In the Pali text, this kind of doubt has not been railed. 

9* The Chinese rendering is the transliteration of which is in 

Buddhist Sanskrit books , corresponding to Pali Saftghad/ **ui. Hie Mahisaftghik* school uses 
the word Sttyhsthtia* 


VIIU1 ] THE STORY OF CHANGE OF SEX 

all over J like a net. When the World-honoured One heard this he said 
to the Bhikkhus : — As this BhikkhunT had no relish [in the sex-act,] she should 
be considered as exempt from any offence. * The World-honoured One, 
with reference to this BhikkhunT, has said this gdths : — 

* Like water on a lotus-flower. 

Like a mustard-seed on the top of an awl, 

If one gets not attached to sensual objects — 

Him I call a Brahman a [ Dhp. 401 J. 

[ 9 ] In the fourteenth story — 

If the female organ has appeared [ by way of transformation ] \Viti. hi. 35 J— 
If at the middle of a night in deep sleep, the appearance of a male person — 
the beard and the jaw — disappears and the appearance of a female person 
comes instead, then I permit [ the continuation ] as before of the spiritual 
guide and of initiation obtained before. It is not necessary to ask again for 
a [ fresh ] spiritual guide or initiation. 

The continuity of seniority [ since initiation ] — I permit the standing in the 
Bhikkhu ni-Sarigha [ to be counted] from the time of receiving the precepts 
for the first time. That person has a standing according to the old seniority. 

Uncommon — the offences such as ‘deliberate discharge of semen’ and 
the like arc non -existent in this case on account of change in sex. Even if 
there is a change again into a male person, this person would be exempt 
from these offences. 
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[10] The Teacher says ; Having understood in due order the 
explanation from sacred texts one should further understand the detailed 
explanation [ as handed down by tradition ], 

Out of these two sexes, the male sex is superior, the female sex is inferior. 

Why ? A man who has committed many offences loses his male sex and 
gets instead the female sex, A woman who does many good deeds is clianged 
into a person of male sex. Thus [the marks of] both the sexes change — [those 
of a male person ] disappear on account of many 10 offences, while with 
man/ good actions, [ a female] becomes a male person. 

[ 1 1 J If there arc two Bhikkhus who live together and share food, 
consult each other and recite together portions from suttas and if one Bhikkhu, 8.4a. 1 

at the middle or a night, on account of a sex-change is converted into a 725b. 1 

woman, then both these persons become guilty of an offence of sleeping to- 
gether [ with a person of the opposite sex* ] If, on being awake, he cries 
to his room-companion, about this annoying injustice, the room-companion 
should solace him thus : “ My friend, do not worry. This is the fault of 
[ life in ] the three planes of existence. But the Buddha has left the door open. 

Whether [one is] a Bhikkhu or a BhikkhunT — for none, the holy life of asceti- 
cism Is barred. ” Having offered consolation in this way, he should further 


10. The Pali commentary differ,. It sayj only akusaltna. For, according to chat 
commentary the male sex disappear, on account of strong akasala. while the female sex dis- 
appears even with weak good actions. 
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say : " You should please go to the Sangha of Bhikkhunis and stay Uicre. " If 
the pd?on transformed into a BhikkhunT asks him : “ Sir, is there any Bhikkhunl 
with whom you are acquainted?” and if there is one, he should reply "Yes;” if 
none, he should reply "No’'' The transformed BhikkhunT says to him again : 
“ Sir, I am fit to be taken away to the place of residence of Bhikkhunis. 
This companion-Bhikkhu takes the transformed BhikkhunT and commits her 
[ to the care of J a Bhikkhunf of liis acquaintance. If there Is none of his 
acquaintance, he will go to a monastery of Bhikkhunis, While going to the 
monastery, they two alone cannot go. If he can secure four or five Bhikkhus 
to go together with them, he should go with a stick and torch in his hands, 
[requesting them] to- accompany them, with compassion, to the monastery. If 
the monastery is far off, beyond the village, or across the river and if one 
has to go away from one’s group 11 , then there is no offence. 

I * 'J* 

[ 12 ] When he reaches the place of the Bhikkhunis, he speaks to {the 
Bhikkhqjrf in charge, ] giving out the name of the Bliikkhu. He asks : " Do 
you know such and such a Bhikkhu ?” If she knows him she will' say : "Yes”. 
“This Bhikkhu has now turned into a woman.’’ The Bhikkhunis [in 
the monastery ] having compassion [ on this person ] would say : " Alright !”■ 
The Bhikkhunis would then say : " We shall carry on the recitation of the 
suite and listening to the Dlutmna in the company of this BhikkhunT. ” Hie 
Bhikkhus then would present this Bhikkhu ni and return to their original 
monastery. The transformed Bhikkhunf would then follow the wishes of die 
Bhikkhunl-Sahgha and would not show any opposition which would involve 
any lapses ( jfe ) . If the Bhikkhunis have no sense of conscientiousness 
and- would not be sympathetic and accommodative [to the new entrant], 
then one can shift to another Bhikkhu nf-monastcry and can seek another 
teacher to stay with and recite die religious texts with. Following the rules 
.of die Bhikkhunis she should reside [ there ]. 

Tins transformed BhikkhunT, although she had obtained discipleship 
[ earlier should still slay with one or the oihor of the Bhikkhunis. She 
cannot cause any irritation to her but must be affable to her mind. 

[ 13 ] If, as a Bhikkhu, he had any novice {id»ia&era) then that novice 
should - again commit himself to [ the care of] another Bhikkhu. 
As a Bhikkhu, if there were taken with a forma) resolution C 36 ft &0 
tlu'ee pieces of clothing and a begging bowl, then with his entrance into a 
monastery of the Bhikkhunis, that resolution [of format acceptance ] becomes 
defunct. He should again accept the five 1 * kinds of clothing and the beg* 
ging bowl [with a formal resolution ]. If, outside the formal resolution, he 
had formerly any extra clothing or bow), then in conformity widi the law of 
the Bhikkhunis, he should again make them permissible ( happen) 
and then store them with him. ir, while as a Bhikkhu, medical requisites 
were accepted by him for seven days, then this acceptance becomes 

11. Cl'. Pali : — Oaiuaittafa-utuJipir^rcUioippai.-gsii^tinMjana-jpolItJii anrtpalii (i. 275). 

12. U lULi number made up by adding and udaktMtikd (bathin^-dotb) totbc 

three piece* of clothing nwmionrd above ? Hut the Pali commentary teem* to be imUn| a 
define lion between tlictc two and dir other tlurc piece* of clothing* 
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defunct. He must accept them again. If, as a Bhikkhu he had accepted the 
medical requisites for seven days and if that very day when the period of seven 
days was to be completed, the change in the sex takes place, then one can 
take them again and retain them for seven days. Whatever things were 
taken and possessed in the state of a Bliikkhu— those things are not given up 
when one changes into a Bhikkhuni. She becomes the owner of those gifts. 
If, as a Bhikkhu, she had received gifts as a joint possession then she retains 
the share following the earlier division. 

As it is said in tile original Vinaya 15 i 

lt Clarified butter ( fifc ) , oil, honey and jaggery— ■ ■ 

If these things arc received as medical requisites 
[ Permissible for use; ] before seven days arc over. 

And if, when a need arises, one eats them, 

Then one does become guilty of an offence, 14 
j This rule of the Vi nay a, you wisemen, should reflect over/* [ Vin. o . 21 7 r ] 
This is intended ( ^ ) to cover a question ( fUj ) with reference to a 
person whose sex is changed* 

: . [ 1 4 .] [Things] received arc forfeited or arc not forfeited. Change 

of sex, death, giving up the Religious Path (£££), returning to worldly life, 
making a gift to another person, robbed by a thief and likewise, the thought 
of abandoning — these arc cases where the things received are forfeited. 

If after* receiving the [ medicinal ] Haritaki, the sex is changed, 
then what is received is forfeited. If, in the state of a Bhikkhu, one had 
possessions which came to him as his property and tire like — all these are 
available to the person as long as body lasts ( 15g ) -even upto the pri- 

vate place of lodgings — all these arc available to the person as long ,as body 
lasts. If, in the former Snngha, there was a place along with some pieces of 
furniture [ given to the person ], then all those return to the Sahgha. If 
theformcr Sangha condescends and makes a gift, well and good! But it does 
not give the lodging place, cot etc. to one who has become a Bhikkhun! 
on account of change in sex. If the Bhikkhu-Saftgha is there, then it can 
give [ the same ] to any [other] Bhikkhu. 

[ 15 ] Common (s<?<IJi<7raria) Sanghadisesa 1 ® ( (nl fff ££ ) , that is, (lie 
MSnatta every fortnight and Abhhana (restitution) given. 

If, while one is still a Bhikkhu undergoing [the disciplinary punish- 
ment ] and the period or Manalta is not yet completed, the sex changes and 
one becomes a Bhikkhu m, then the person must [ again ] undergo the punish- 
ment of Maaatta for a fortnight and then get restituted ( /.|J jjjt ) . If 
while undergoing [ the punishment ], the period of Mgnatta is completed 
and then with a change in sex one becomes a Bhikkhu ill, then that person 
may [straight way ] be restituted. 


13. Pali mentions the sjjccific work of Paritrfra. The Chinese text gives this quotation 
(P. v. 217) as a prose passage. 

14. Because no permission is taken again after the change oT sex. 

15. There it nothing corresponding to this term here in flic Pali Commentary. 
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If, [ on the contrary ], while undergoing the punishment of Mgnatta 
for a fortnight, and if, before the period is completed, there is a sex-change 
again and one becomes a Bhikkhu, then he-should undergo a £ fresh ] punish- 
ment of six nights [ chdrattarp ] and then get restituted. If, however, while 
undergoing the punishment, the period is completed and with ft sex-change 
one becomes again a Bhikkhu, then the Sangha may [ straight way ] restitute 
him from the offence. 

When the declaration has been made of a change of sex in a Bhikkhu, 
and if during that period as a BhikkhunI one practises match-making and 
conceals it, but does not get restituted ( and if by a further 

change of sex, one becomes again a Bhikkhu, then he does not 11 need 
undergo £ the disciplinary punishment ] for concealing it, but should undergo 
MSnatta for six nights and get £ straight way ] restituted. 

If a BhikkhunI, while satisfactorily undergoing ( j£ ) (he MSnatta 
punishment for a fortnight, becomes, by a change of sex, a Bhikkhu, then 
she need not undergo Mgn&tta-punishment, but she can straightway be 
8.6a«l restituted. 11 If, while undergoing MSnatta, [the period] is finished, the 

725c, 22 change of sex takes place and one becomes a Bhikkhu, then he is fit to under- 

go the official business of restitution (AbbhSna). And if, by a further change 
of sex, she £ who as a BhikkhunI was undergoing the MSnatta punishment ] 
reverts to the life of a BhikkhunI, then she is fit to be given the disciplinary 
measure of Mgnatta for a fortnight and then she would be restituted. 

The Teacher says : what comes after this is easy to be understood. 

[ 16 ] Pliable — This Bhikkhu, formerly was the son of an acrobatic 
dancer; therefore his back, was pliable. 

Pending organ £ Fin. iii. 35 J— ' This Bhikkhu had a very long [ male ] 
organ pending from liis body. 

The model of a woman in mad £ -plaster ] and in paint — [ This is ] shaping 
•Cl * > the mud-plaster into the figure of a woman; painting a 
woman’s image means the painting like that of a woman’s figure. 

Wooden figure of a woman means the image of a woman carved in wood. 

A woman’s figure in gold and silver, or a figure of a woman in copper, 
tin, iron, ivory or in wax, [ as in ] wood — in all these cases, [ misbehaviour 
involves ] Dukkafa offence. If there is the intention of discharging semen 
wilfully and if the semen is ejaculated, then one becomes guilty of Safighi- 
disesa. If, however, the semen does not come out, then there is Thullaocaya 
[offence]. If there is contact with [the female organ of] the wooden 
image, .then there is Dukkafa offence. 

£17] With straight rut and handsome [ Vin. iii. 36]— -This Bhikkhu 
had become a recluse, with faith in his heart, from the city of Rgjagaha. 
He had a presentable appearance and was handsome. So he was called 
Handsome (Sundara). This 'Bhikkhu was moving about in the streets of 

16. Vunati-BUtodani (pp. 1 94-35) t-^Bkikkhuk&U eparuvfiinfiabhivafo* 

17, Thu cm and the following item to be in no way different ai for die official acts 
to be done in theve cm* arc concerned. 
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Rsjagaha. There was a woman who saw his comely and handsome figure 
and was overcome with passion. She look his male organ Into her mouth. 
This Bhikkhu was AnSgami and had no sense of relish. 

The Bhikkhus that come next were stupid VruJ followed the words of 
women. 

The Teacher says that the next ( ) three stories are easy to be 

' understood. 

The mouth wide open , that is, the mouth opened as ( the effect of] the 
humour of wind. 

[18] If the Bhikkhu practises a sex-act in the mouth, touching the four 
sides, he is guilty of a Parajikfi offence. [ If he does so ] without touching 
the four sides or the [ deeper ] end, then he is guilty of a Dukkafa offence. 

. If he penetrates beyond the teeth section [ of his mouth ] he is guilty of a 
PSrajika offence. If outside the teeth, there is a pocket of skin ( of lips ], 
then also there is Pgrjjiks [ offence ]. If there is no skin, then, there is 
Thullaccaya. If the tongue juts out and if he practises a sex-act on the same, 
then there is Thullaccaya. If a [ living ] person juts out his tongue and 
if one practises a sex-act on the same, then also there it Thullaccaya. If 
with one’s tongue, one licks his male organ, then also there is Thullaccaya. 
If the head of a dead man is cut off and if one practises a sex-act in the bend 
of the neck or in the mouth, then there is the offence of PlrSjikS. If one 
practises a sex-act in the [ bend of the ] neck [ of a living person ], then there 
is Thullaccaya. 

[19] White borus[ -cemetery ] [V in. ill. 36-37] — If a Bhikkhu goes 
there with his mind made up [ to practise a sex-act ], then he is guilty of a 
Dukkata offence. While picking up the bones and joining them together, 
if he has any greed for [ contact with ] the delicate and smooth and if he 
practises a scx-act with his mind attached, then whether the semen is ejacula- 
ted or not, he becomes all guilty of a Dukkata [ offence ]. And if he has the 
intention of ejaculating semen, then there is Sahghgdisesa. If it does not 
come out, then there is Thullaccaya. 

The female snake, that is, a female snake turned into a human female or 
into a Kinnart woman. If a Bhikkhu practises a scx-act with them, then 
he is all guilty of a ParSjikS offence. 

The yakkhas — all deities arc included under yakkhas. 

[ 20 ] Various hungry spirits (Feld) — all hungry spirits. There are some 
hungry spirits that experience, one fortnight, the fruit of their lapses and 
do not experience such fruit, [another] fortnight. This la just like deities 
and in no way different. 

If they appear in their bodily forms and if they can be grasped, then one 
attains the P5r£jik£ offence. If they are not visible and yet if they can be 
grasped, then also there is PSr5jik5 offence. If they are not visible and if 
they are not grasped, then there is no offence. If these deified spirits, with 
their divine power, overcome a Bhikkhu, then there is no offence on the 
part of the Bhikkhu. 
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The Teacher says that the next story ( ^0 ) is easy to he 

understood. . 

(21 ] If the male organ is diseased (vpahata) f Vin. iii. 37 ], that is, if the 
male organ is swollen into a lump of flesh which is called a tumour and if 
with, this one -practises a sex-act' with a woman then whether he has any 
sensation or not, he becomes all guilty of a PSrSjika offence. 

■ Approaching the female organ, that is, this Bhikkhu in order to practise a 
sex-act with a woman places his male organ on the female organ but does 
not insert it in the female organ and then [ immediately ] feels remorse 
Therefore he. is guilty of a-Dukkafa offence [ only ]. 

1. Preliminaries u> a sex-act, that is, seizes the hand, or one or the other parts 
pf- the body, but, does not enter the female organ — in all these cases, one be- 
comes guilty of a Dukkafa offence. 

If he enters the female organ, the one becomes guilty of the highest 
pffence ( i.c.- PSrSjika ) . 

. [ 22;] . If a Bhikkhu wishes to sleep then he should first dose the door. 
Therefore,, it is said in the original VimyaA Tire Buddha said to the Bhikkhus: 
Jf .one retires ( . [into seclusion] without closing the door — This refers to enter- 

ing a; state of sam&dki by bright day [ time]. If a Bhikkhu enters sam&dhi 
by bright day (dwBvih&rd), he should first dose the door and then enter 
aamddhis. ‘ The Teacher says : the. Original Vinaya [ simply ] Iras : * if one does 
not dose the door—’ it does not say : ‘he is guilty of an oJfcnce if be opens 
the door and retires,’ In the KhandkakaP* it is said ; The Buddha 
addresses the Bhikkhus : “ If, by day time, you enter a samOdJd you should 
.dose the door. and then enter samSdhi ” [Cf. Vin. iii. 39]. [Therefore], if 
one* does not dose .the door one becomes guilty of a Dukkaja offence. 
UpSliartd other Bhikkhus had known the intention of TathSgata and., so 
these words are said in the Detailed Commentary (Atlhakathfi) : “ There 
i 4 an offence, of' which one becomes guilty [ if the . incident takes, place ] 
by day and not by the middle of night” [ Vin. v. 120 ]. The previous 
statement is to be connected with this statement. 

[23.] The Teacher says :What sort ( ^ ) of door can be closed and 
what sort of door cannot be closed ? , 

Answer : — That which is made out of planks of trees or of bamboo slips 
and things of that sort; to add, when the leaf of a door is made, if the door 
-has a mortar-hole below and has just above a socket ( uUara-pdsaka') and 
if the leaf ofthe door can turn round, then that door can be dosed. The door 
of a .cow-pen, the gate in. a village-wall ( ) prepared by putting 

two or three pieces of wood, or the door the leaf of which is fitted with wheels 

- that will help pulling, oi;. that the leaf of which is made of planks, or that 

- which is made of bamboo, like a shop ( JJ ) -door made of . leaves by 
Joining together, or that which is a screen made out of bamboo [slips], or a 
.screen made by using a piece of cloth — [ these doors cannot be dosed].: . 


18. The Pali Commentary makes no reference to this text. 


VIII. 25 J CLOSING OR NO CLOSING OF THE DOOR. 

If one holds a begging-bowl in his hand . and if lie opens the leaf of 'a 
door — with the exception of a door made- of a cloth-screen ' which involves 
no offence — in such eases, he is all guilty of a Dukkata offence,. If a Bhikkhtt, 
by day, enters a samddhi, the revolving doorvshould be dosed. If he does 
not close it, he becomes guilty of an offence. In the remaining, cases* if he 
enters samddhi without dosing the door, or if he retires into seclusion 
C IS? hr is not guilty of any offence. 

[ 24 ] The Teacher says : the door that can be closed ; that is, that door[only] 
can he closed, which becomes a real barricade when dosed and which has 
a mortar-hole and a socket above [ and so it can revolve ] 10 . If he does not 
close such a door, then he becomes guilty of an offence. II he doses the 
door, he should put a bolt ( ) and then it becomes closed. .If he does 

not put the bolt ancl jxsst closes it so that it touches a catch ( jfy ) in the 
[ side-post of the ] door, even then the closure is accomplished. If the top- 
part remains ( US ) [ slightly open ] as a little part of the door does 
not closely fit in, even then there is closure- The maximum limit [ of the 
opening] should be such as will not permit the head of a mart to jut. in and 
then it .will be allright. • 

If there arc many frequenters and if a Bhikkhu or a Samanera outside 
is requested: “please take care of the door, ” then even by saying so* he can 
enter samSdhi and* tlmre will be no offence. Or if, outside, there is some one 
walking about ( $j{ ) or doing .some manual work ^ -fji 3 20 » then 

even after merely thinking that that man will look after . the door, if one 
retires ( fH? ) i there is no offence. ■ . . 

t ■ 4 

[ 25 ] In JCttrundiy it has been said in detail Even if one speaks tp, an 
Upasaka to take care of the door, it is alt right. Only one cannot say. such 
words to a BhikkhuilT or to any woman. If the mortar-hole or the upper 
sockcfof the planked door is broken or if it does' not exist, or if just in (font 
of\he door there is some obstruction caused by the manual labourers so that 
the door cannot be dosed, then, with this thought in mind, one can retire. 
There is no offence. Or if the door has no leaves, then [also], there is no 
offence. If the room is up-siairs, then one should lift 21 up the ladder and then 
retire. There is no offence. ‘If he does not lift up the ladder but closes the 
door at the lower end 23 and retires, there is no offence. If he retires into a 
room, then he should close the door [of the room]. If there is a big hall 
and farther up there is a small room, if he closes the bigger door and retires 
into the small room, there is no offence. If he sleeps in the small room farther 
up, and if lie closes the door of the farther room and does not close the door 
of the big hall, then there is no offence. If there is one room but it has two 
doors, he must close both of them and then retire. Then there is no qffen.ee. 

19. Sec above Jf 23. 

20. Sec text Jeter 0‘ 20.i - where the same words arc used for Pali haHJia-kamm*. 

21. Pali Cm. says i matffim aropthS which Vimathoinodanl explains ( p. 126 ) as 
“ idmn ktffhima-telaisa so-dvArobnudhatSyit out torn, " 

22. Pali has ntsstnl-maUhah, at the top or the ladder. 
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If there is a threostoried building in which the ciders stay on the lowest floor 
and on the middle and upper-most floors the Bhikkhus sleep, then he should 
think thus : ‘On the lowest floor, there are already seniors and so I may 
retire,* Then there is no offence. If there Is a gate-keeper of the temple, 
then he should say to him : ‘you will take care of the door.* If he says thus 
and then retires, then there is no offence. If there is no senior or the gue> 
keeper, then he should speak [ as above ] to a Bhikkhu or a novice, or a lay- 
man and then retire, in which case there is no offence. If two men go a- 
begging, the one who comes ahead thinks : ‘the man who comes later frill 
close the door*. 
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[26] The Teacher says : If the door with leaves has the mortar-hole 
and a socket above and if he does not close the door, then only there is an 
offence. Otherwise there is no offence. Although there may be a mortar- 
hole and a socket above but if the room has no roof then there is no offence 
if it is not closed. If, at the middle of the night, one retires after opening 
the door, then there is no offence. Even till the dawn breaks, there is no 
offence. After getting up, if he goes to sleep again, then there is an offence. 
If the Bhikkhu, while retiring, thinks that he will get up when the dawn 
breaks, then he is guilty of an offence. If there is a Bhikkhu who on account 
of his travelling 13 over a long distance falls asleep at the middle of a night but 
keeps his feet still on the ground and then, unawares, goes into deep slumber, 
then there is no offence. If he lifts his feet and puts them on his cot unawares, 
then he is guilty of an offence. If a Bhikkhu sleeps while sitting, without 
closing the door, then there is no offence. If while walking in a room one 
is overcome with sound sleep ( (P§ J, and falls asleep down on the 
ground without closing the door, then there is no offence. If, however, he 
wakes up and goes to sleep again, then there is an offence. If there is a 
Bhikkhu who, seized by a yakkha, or overpowered by a greater might, falls 
asleep, then there is an offence. In the detailed commentary of Xtmudi, 
it is said : ‘if one is not in the natural mental condition, then there is no 
offence.* The Teacher says ; The elder Paduma says : whether he is aware 
or not aware, he becomes all guilty of an offence.*' 1 

[ 27 ] The BhtiTvkacchaka Bhikkhu asked [ Upgli whether what he 
thought about his lapse was correct]. Upali considering the intention of 
the Buddlia decided that he was not guilty. After having given the decision, 
later, he asked the Buddha about the same. The Buddha praised him and 
said : “Very good!” 

The Teacher says : The following stories are easy to be understood. 

The scions of Uechaui £ Vin. iii. 39-40]. Liccha is the dan. Because they 
have a standing in that clan, so they are scions [ of that dan ]. The scions 

23. Chin, text has nothing cotrespouhdijig to bofutdevn ratting igyiM. p— ***—ff a 
greater part of the night awake. 

24. This is one iatctptclatkin of what MahS-padumauhera says. The Pali Cm. however, 
ascribes to Mahl-padutnauhera just the opposite view ; " Jet ponajant gfwttite ■neiasff.inr / 
y m joMhagaiiiUk*, ra bendhiUi* nip*jjepito ” it ; Both of then are absolved Grom the 
offence ; one who is seized by a spirit and one who is tied down and made to lie down. 
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of the UcchavJs given to sex-frolics (kJitftld-pasuW Jg ) seized this monk 
and made him take part in a sex-act. This kind of behaviour being against 

the Dhamma was as if the door leading them to their destruction. 

* 


[28] An old recluse [ Vin. hi. 40] went to see his former wife ( 
purdpa-dutiyikd'). This Bhikkhu had become a recluse towards the evening 
of his life and so on account of compassion [ for his family ] he went. His 
former wife said thus to the old Bhikkhu : “Sir, there are many children 
and there is no man to support them; your honour may as well return to 
worldly life.” The old man did not reply. The former wife knew that the 
old Bhikkhu would not return to worldly life; immediately, she pushed him 
and felled him down on the ground. The old Bhikkhu was feeble and weak 
and had no strength. He fell down on his back and could not recover his 
freedom. The former wife immediately fell on him and had a sex act to 
her heart’s content. But this Bhikkhu, who was lying down below, was an 
AnSgami and had cut off tics of the threefold existence. Therefore, he did 
not take delight [in that act ]. 

The story of a young one of a deer is easy to be understood. 

Thus in all is concluded the detailed comment upon the first section, 
Psrajika, in the Samanta-pdsddikS. 


[ 29 ] AU the characteristics are rightly marked** 

By the Vinaya, which has nothing to hide, 

Which is good at the beginning, middle and end; 

Hence it is called beneficial in all respects {Samanta-p/uSdikd), 
The Tathagata subdues living-beings all, 

For which the Vinaya is the most supreme; 

Compassion he has on living- beings all, 

And so, the Vinaya-pit&ka he promulgates. 


[ The Second Precept of Abstaining from taking things not given ] 

[ 30 ] The second precept laid down by the Buddha second to none, 
Involves no precipitate fall, as in the first Parajikl.' 

[ Now ] comes the turn for a detailed comment on it, 

So that people may [ well ] understand the same. 

Whatever has been already explained will be omitted 
So that the explanation may not get prolix. 


f 
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[ 31 ] At that time the Buddha was living at R Gjagaha on the top of the mount- 
a in, GiJjha-kSfa* 9 (Vulure-peak) [ Vin. iii. 41 ]. 

The city of RSjagaha is the name of a certain town. 

Question : — Why was it that it was called Rsjagaha ? 


25. The Pah Cm. gives here two stanzas beginning with 'acanja^patamparaU)' to 

which there is nothing corresponding in Chinese. Even these stanzas arc not exact rendering 
of the Pali stanzas, but they give the purport of those in Pali Cm. 

26. The Chinese gives this name in transliteration Chi-chit-chti . 
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Answer : — The noble -kings like MandhaUi, Govinda and the like of 
-the. first ,k<*ppa set up here their dwelling-place on the earth ; therefore it 
was called Rsjagaha [ the seat of kings ]•- There is a different explanation 
also. When the Buddhas emerged into this secular world, or when, the noble 
sovereign Emperors lived on this earth, they set up. - this city. When there 
■were no noblemen emerging into.this secular world, then it used to be a place 
•of resort of yakkhas. At this time, it was a place frequented by people 
.coming and going. Further, it , is- said • on the top of the mountain, Gijjha- 
ktlja {Chi-chie-chii) which had, at the present time, become a place’ of 
•residence of the Tathagata. Chi is the vulture bird; chit means the top. 
.The vulture-birds, after having finished their eating, used to resort to the 
.peak of. this -mountain .for perching. Therefore it was called die Vulture- 
. peak-mountain. The Teacher again says : there is another explanation, 
i The physical appearance of the stone ( 7Q ) on the top of the mountain 
:Was like, that of a vulture-bird. Therefore it was called Gijjha-ktlta. 


[ 32 ] A few ( ^ sambahutd'). According to Vinaya-Iilcralurc, it is 
said that if there, are three, persons, then they arc called a few. Anything, 
jnorcthan that is called an. Assembly {SdAgha). According to Sutta-literature, 
three” ( ? more titan three) persons arc called a few. Here the Sutta literature 
is to be followed. 

Acquaintances — that is, those who are not fast friends ; those who know 
one another, because of the particularity of their [ common ] place of resi- 
dence. They arc called acquaintances. 

Companions, .friends deeply known [ to one another ] as they have their 
food and clothing in common. 

On the sloping-side of -the mountain I-si-ci (ki)-Ii. 

. Question : — -Why is it called I-si-ci ? 

. ' . ' Answer : — I -si is a person who has gone away from his . house. Cli(ki)-ti- is 

swallowing (PaU-gifc) . 

X yd \ Because, once upon a time five hundred Individual Buddhas (Pacccka- 

j Buddlias) went to Kf$i and Kosal countries. . Having reached- there, they 
! begged their food. Having obtained it, they came and entered this moun,- 
; tain (-recess). . The whole. Assembly entered samddhi. At that time the 
■ people saw the Individual Buddhas entering the mountain-recess, but did not 
i notice them coming out. Then the people said thus : — This mountain 
; always swallows the rcciuscs. From this time onwards, it was called I-si-d (Ai)- 
i /i* 28 (recluse-swallowcr) mountain. 


i 
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.[ 33 ] On the sloping-side of Uits mountain they prepared grass-huts [It». 
iii.4i] — all used grass [for their huts] and entered their summer ( -rain ]- 
8. 11 a. I retreat (yassdudsa). There were five, hundred Bhikkhus. Each of them pre- 

7271 >.3 27. Obviously tins is a corrupt reading for ‘four’. Otherwise, there would be «® 

distinction between the Vinaya amt Sutta traditions. 1’sli Cm. is clear where il is said : 'more 
■than three*. 

26. This Chinese transliteration points to the Pali original Isigili. If the original had 
t>een the etymological explanation given here would not bo justified by the Sanskrit 

name. 
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pared, himself, grass -huts or huts made of leaves of Tdia {& kind of pahnj trees 
and the like. Why was it so ? Because the Buddha himself had prescribed 
a rule. The Buddha has said co the Bhikkhus : "If one intends to enter, a 
summer-retreat he must first arrange for a dwelliffg-Kut; if he has ho dwelling- 
hut, he becomes guilty of a Dukkata offence" [ Viti. i. 152]. Therefore, if 
he gets a dwelling-hut ready-made, well and good! If he does not want 
to be under anybody’s obligation ( X ), he should prepare it himself. He 
cannot remain without any dwelling-hut and yet enter the summer [ -rain ]- 
retreat. Why ? All the past Buddhas had got their dwelling-huts. The 
Bhikkhus first had had their dwelling-huts. They built their huts and. then 
entered their summer [-rain ]-retrcat of three months and diligently carried 
on their studies in the threefold training. Therefore, the Elder Dhanika, 
the first person concerned with this Second Parajika, also, [ built 
his hut ]. ' ' * • ; ; 


[ 34 ] Dhanika** is the name. 

Of a potter's family. He had his profession of preparing earthen- ware 
pots. Dhanika Bhikkhu, in a quiet secluded place, built a grass-hut. 

After having co Triple ted the summer [ - rain ]-rtir«al — that is, after performing 
the Malia-pavarana ( fc ft ^ ) , they commenced the dark 10 -half of the 
month. 

Dismantled the grass-hut [ Vitt, iii. 41 ]. Dismantling in due steps should 
all be known. One should not permit any damage to the binding [strings] 
or to the suspended tree-branches. They should not be allowed to be 
scattered away. Why ? If some one else likes to stay he should [ be able 
to ] do so. If there is grass at hand, one can build the hut. When one is 
about to go, one should thus say [to the permanently resident Bhikkhu]: 
“If the monastery needs it or if any other Bhikkhu builds the hut, it may be 
taken as per need Why should he say so ? If there be just ( IK ) a 
forest-dweller Bhikkhu who wants to build a hut but finds it. difficult to 
obtain grass or wood, then with the help of these binding strings he' can set 
it up. If a forest-dweller Bltikkhu, after having completed his stay, goes 
away demolishing it, he should take the binding strings and [ preserve ] 
them suspended — should not allow them to be eaten up by worms — for the use 
of future companions in holy life. The Bhikkhus should go after fulfilling 
the duties of those who arc io set on a journey [gamika- valla). Those who 
wanted to go away did so according to their liking. [Revered Dhanika, the 
scion from a potter’s family just stayed there. ’ ’’ 

Opto three times . — The people who used to carry away wood or fuel said ; 
“ This is an empty hut ", and demolished it and then went- away. 

[ 35 ] Dhanika himself, was nothing but expert (anaoayo) in all tire 
skill of a potter’s family, lie mixed the mud and built a hut fitted with 
lattice-windows, doors and planks ( jg ) . All was made of mud except 
the planks of doors which were made of wood. He look wood and fuel. 
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cow-dung and grass, gave a plaster, on the outer side, of the mud of red earth 
and had the [ outerside ] heated, so that it became red like fire. When 
struck, it gave out a ringing sound, as it were the sound of a bell. The 
wind blowing through the windows [ appeared making ] as it were a lovely 
note. 

The Buddha asked the Bhikkhus : “ What is this red thing like ?*’ 

The Buddha himself knew [what it was like], but he [deliberately] 
asked this question. Why did he ask this question ? Because he wanted 
to prescribe a rule. 

Answer : — O World-honoured One. The Bhikkhus said to the World- 
honoured One : “ This is the hut of Dhanika, the scion of a potter’s family. 
Its colour is red, like fire.” 

The Buddha condemned the Bhikkhus in innumerable ways ; — “How 

is it this foolish man has he no compassion upon living beings ? or does 

he like to inflict injury upon them ?” [ cf. Vin. iii. 42 ] 

[ 36 ] Having no kindness, which is the earlier stage of compassion and 
which means to give protection. 

Compassion {karvv <JT ) —because of pain inflicted upon others one’s heart 
quakes. That is called compassion. To hiflicl no injury — to cause no harm to 
the life of any living-being. Because of ignorance, there is this digging 
of earth, kneading of mud and taking fire and burning with it many living- 
beings. 

And because of death [ to all these living-beings ], it has been said in 
the original Vinaya : “ You foolish nun, the people, in time to come, may say : 
‘[even] while the Buddha was alive, the Bhikkhus have in this manner caused 
iryury to living-beings and [ still ] did not become guilty of an offence ( ’ ” 
In order that the people [ in future ] may not have such thought, the 
TathSgata condemned Dhanika and said to the Bhikkhus : “ From now on- 
wards, making a hut purely of mud is not permissible. If one makes it, he 
is guilty of a dukka}a offence ” [ Vin, iii. 42 ] . 

[ 37 ] Because of this mud-hut, a rule came to be prescribed. Dhanika 
Bhikkhu, because he was the first defaulter, did not become guilty of any 
offence. The rcst—l£ any one else violates the rule, said the Buddha, he 
becomes guilty of a Dukka^a offence. Even one who stays in such a hut becomes 
guilty of a Dukka{a offence. If one mixes grass with mud, then it is alright. 
If one builds a hut purely of mud, then he becomes guilty of an offence. 
The Bhikkhus replied : ’Alright, Sir !’ The Buddha [ says ] : ‘You all 
should destroy this hut 1 [ Vin. iii. 42 ] . The Bhikkhus, taking the words 
of the Buddha, went to the place where the hut was and with clubs and stones 
demolished the hut. 

* 

[38] Upon this , Revered Dhanika [ spoke ] to the Bhikkhus and so on. 

The Teacher contends : I must now say in detail about this — At that time, 
Dhanika was sitting on one ride of the hut, in meditation, by the bright day 
{divG-vihttra). He heard the sound of the striking down and of demolishing 
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of tlic mud-hut by the llliikkhus. He immediately shouted : “ Why are 
you all striking down and demolishing my hut ?” The Bhikkhus replied : 
'* The World-honoured One has permitted the striking down and demolish- 
ing. ” Dhanika heard this and immediately acquiesced into the command 
[ thinking ] : * if the Buddha has permitted the demolition, it must be good 1 * 
The Teacher says : Dhanika Btukkhu had built the hut for his own use and 
not that it may be serviceable to the Tathagata. Why did he then [ permit] 
its demolition ? 

[ 39 ] Answer : — If it is asked ‘ wherefore was it demolished [ the answer 
is] : ‘because it was something not permissible ( a-kappiya, ^ ) . 

This [ appeared to be fit ] for the use of the heretics.’ Further, there are 
other reasons also. Having kindness and compassion for living-beings [he did 
this] in order that no one should build such a mud-hut. [Even now] if 
a learned Bhikkhu, expert in Vinaya, sees any other Bhikkhu using a thing 
which is not permitted, then lie may immediately take it and break it. There 
would be no offence. The owner of the thing cannot say : “Sir, having 
broken the thing, you must pay me back the cost 31 of the thing. ” 


[ Pati-niuUaka-tnnicchqya ] 

(Decision over matters not mentioned in the Sacred Texts 3 *). 

[40] If there is a Bhikkhu who makes a parasol out of Tala leaves 
of five different colours, within and without, and joins them together with 
a string so that it gives a fine attractive appearance, then that parasol is 
not good [for a Bhikkhu]. If it is made of either of the two colours, red or 
yellow, and if the leaves are strung together with a string and well-fitted 
within and without and if the parasol and the handle of the parasol are 
bound together, not to be greedily carried as a lotus- flower, but for making 
them firm, then it is good. If one carves figures of birds and animals or 
various designs and patterns, then it is not good. If he makes a design of half 
a moon, lie cannot have it; so also the designs of an earthen jar or a ladle 
( $1; ) on bamboo-joint [of his parasol-handle]. Such things arc not good. 
To carve a ring on the handle is permissible; for it is meant to have the string 
tied firmly, and so it is good. 

[ 41 ] When, one is following the procedure of making one’s garment 
(kdsava), he cannot sew on it the feet of a centipede. When one makes his 
garment, he cannot make it with any embroidery composition ( 38E ) 

on it nor can he make on it the design of a lock ( ^| ) in sewing. If he 
puts on it any hooking ribbon, he can sew it on the four corners 
only and not on all the sixteen corners. When one puts hooks ( $£) } 
on it, one cannot put designs of a mallet ( ) or mace ( fljn Ifji 

nor can one put the designs of the eyes of a crab, but should follow the 
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procedure permitted concerning tlic corners ol a yellowish garment 
(kdsdua) . Wliile one is sewing on it knots, they should .not be allowed to be 
coarse enough to be visible. One cannot use the 'rice-water paste for soaking 
< m ) the kdsdva in id If it is brand-new made, then one can make 
use of it to remove the dust or dirt. If it is to be dyed, one cannot mix with 
it scented paste, or the gum {Idkhd) of a- tree or oil. And when it is 
dyed .one cannot iron it smooth with a conch, or with some kind of 
Mani-beads or with anything of that son, and allow it to be shining. 
When it is to be dyed, one cannot press it down with one’s feet. 
At the time of dying, one cannot use the hand for rubbing, nor beat it in the 
wooden trough; - One cannot beat it with the fist of the liand, but one can 
stroke it gently with the palm of the hand. If one wants to put a string at 
the corner of a kdsd va when he intends to’ hang it in the open air, then when 
it is dyed it is to be cut off. The original Viaaya has said : The Buddha 
says to the Bhikkhus : “I permit the corner-string for a kdsdva” ( V\n. iii. 286J. 
The Teacher says : ‘ Why just at the corner ? If it is made on sides, it is 
also good so that it may be dyed. If he puts it on, in order to make it nice 
and clean then it is not good. It is just to be cut and then [the kdsd vdj is 
to be used. 

[ 42 ] If we consider the proper regulation for a begging- bowl and 
a hallow pan £ lit. half of .the bowl, that is, ihslaka ifi $£ } , the 

legitimate bowl cannot be carved, within or without, [ with lines]. 
If the carved lines are already there then they may be taken off, and then 
[the bowl] may be overflown ( ) [with water]. If the bowl is 

black, then it may . not he made bright-clean like the colour of a 
precious stone (wept). One may be made like the colour of oil. On the 
outer side [ of the Ixnvl ] there sliould be no carving-work (bfiitti-kamma). 
If, however, there is already made some work in ivory ( makara-danlaka ) 
then it is allright. There should be no carving- work on the lower part, 
or on the face, or on the side of the lid of the water-strainer (dhamma~karaka) 
but one may have various kinds of designs. On the lower part, or on tlic 
face of the lid, one may have [ a ring ] carved, in order to have a place where 
the string may be fastened. It is good. 

[43] As regards the waist-girdle, they weave the girdle into one 
strain of the cord or into a double one. Further, if it is made of many 
strains ( ), one may use one with the [design of tlic] mouth of a fish, 

but not one with the design of the eye of a crab or of two heads woven into 
yarns; or, further, any design like a bhinkdra ( a bottle-necked vessel with 
a spout ) or the mouth of a fish (makara)* One cannot make the woven 
desigh of the head of a turtle ( defy ub ha } or the designs of various other 
beautiful tilings or other pictures, with the exception of the design of fish- 
bone or of a leaf of a date-trec^or the head of man-fa C JS $$ V 3 * One cannot 
keep too many tassels ( das# ) for his waist-girdle. The maximum 
number one can have is four. If one uses [ a girdle ] with a finished cord, 

33. The meaning is nut clear. Taisho reads tiuut shift ( f"* *3 l ) which ‘woven 

in silk.’ 
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one may stop with that with one strain and have it twisted. If one has a 
finished cord, or one with two or three strands entwined and wears it, then 
it is good. He cannot have eight strands entwined together. At the head 
of the cord, one is permitted to have two knots like the form of a bottle-necked 
vessel {bhink&Ta }. 

[ 44 ] If one has a permissible collyrium-tube, one cannot carve on 
it the figures of a man, woman, or of living beings like a - quadruped or a 
biped, or big flowers put upside down or the design left on ground by a uri- 
nating cow. Such other designs one cannot have. If one gets a tube 
( m ) like this and if he scratches [ the carving ] away, it is good. Or if 
he entwines a string on it with the purpose of making it strong, then one may 
use [such a tube]. If [ the tube ] is a round one, or one with four, eight or 
sixteen facets and if the tube has a covering-lid then at the top, or at its base, 
one may have two or three rings lor the purpose of binding [the lid]. If he 
has a collyrium-needle {aiijani-sal8k&) he cannot have on it beautiful designs. 
The same is the case with a covering-bag of a collyrium-tube. On the 
key of a door or on iis covering-bag, one cannot have any beautiful designs. 
If he makes this cover with strings of one colour only, then it is good. He 
cannot have knit on it the figures of any birds and beasts ( 'jlj' St ) ■ If he 
has a boring-awl ( [ffra-kaptaka 3 * f] ££) for cutting then he cannot carve 
on it the figures of birds and beasts, but can have some rings or belt at 
the hilt (jglvd p ) . 

The nail-culler — In the middle it has something like catved designs [to 
enable one to hold it fast]. In the bow-cquipped fire-drill and its lower 
fitting piece, one cannot carve any flower-designs of different kinds except 
some rings. The fine-pointed [ longs ] (sGci-saritffsei) — First they prepare the 
tongs and. then they polish the same. Tf it is not permitted, then it loses its 
effectiveness. Yet, one cannot carve on the same various designs. On an 
axe that cuts wood used for preparing tooth-brush (danla-kaftha), one 
cannot have [any exquisite designs] but can. make some iron- [ fitting ]. 
On the handle of the axe one can make four or eight edgy corners ( ). 

[ 45 ] On the walking-staff ( p>} li ) one cannot make exquisite 
designs, but to make it stronger one can only have the binding of three or four 38 
rings and a fitting of round shape at the top. On an oil-pot either made of 
horn or bamboo, or of foreign material like gourd ( "), or straight wood, 

one cannot make any figures of man or woman but one can make [ other ] 
figures. On a pillow-covcr, floor-carpet, foot-mat, the mat oil the raised walk, 
brooms, dust-pan, dye-jar, vessel for filtered water, foot-scraper of brick or 

34. Many of the technical terms given here are obscure. Vimali-uinodam , a (Iks on 
SmantapatgdikS explains the term, ara-kanfaka in two ways : (1) potthakSJi-abhisatikhdTanouham 
kaie-digha-mukhc-saUhakam, a kind of boring instrument with a long opening for working on 
models of clay; (2) bhtmakaranair. daru-adi-likhanei'sotthakam iti ktei : some say it is some kind of 
instrument used by turners for chiselling wood {Pafdfl in MarSflil). It is not clear 
whether the Chinese translator has this or some other instrument in his mind. 

35. Pali ; only one or two rings — ekS v3 dot t>3 oaffaUkha. 
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stone {psdakatkalikd), bathing-plank, the stand for a begging-bowl, the bowl- 
carrier of three [ bamboo ] slips, the bowl-cover, the leaf of the palm-fan and 
things like these — on these one may carve down ( W ) various kinds of 
big designs. In a dwelling-place, on. the door, or the leafs of doors and windows, 
one can have exquisite skilful work of seven precious stones. Also one can 
put, in all kinds of dwelling-places, a table (? ) and there is nothing 

forbidden with respect to this, except an objectionable dwelling-place 
< m & viniddha~senS sana ). 

[46] Question : — What is an objectionable dwelling-place ? 

Answer : — Having power and authority, the king sets up a dwelling- 
place within the boundary-limits of a parish. This is called an objectionable 
dwelling-place. , The neighbouring person should say — “Do not build here 
any dwelling-place”. In case he insists and does not follow [ the advice ], 
he should make an urging appeal to him: “Do not build here [ any dwelling- 
place]. We here observe Uposatha and PavaranS, and this will create diffi- 
culties. If you wrongly permit this dwelling-place to be set up [here] firmly, 
then the dwelling-place itself would not. remain”. If even then, he builds 
it purposely, then do not stop him. One should speak to him three times and 
if he still does not agree to if, then, if there is any large group of conscientious 
Bhikkhus, they should demolish this dwelling-place. They should only 
preserve a shrine of the Buddha and the Bodhi tree. Having destroyed it, 
one should not make use of [ any of its material ] but should pick it up, put 
8 . 15b. 1 it in the proper order and give the same to a resident Bhlkkhu. The remain- 

728c. 3 ing grass and the like may be permitted to be taken away. If it is taken 

away, then well and good ! If it is not taken, away and if the grass gets 
rotten, or if wicked men destory the same by fire, then theie is no offence. 
The resident monk cannot be whipped up for the price 34 of the grass. 57 

[ 47 ] Thus the dwelling-place of Dhanika was destroyed. Dhanika 
further intended to build it again and so he went to the person wlto had stored timber. 
[ cf. Vin. iii. 42 ] He searched for the building-material all around but could 
fiot find it. Therefore he went to the place of the man who stored timber 
for the town. The person who possessed that timber said : *' This is 
the timber belonging to the king, preserved for the town. In the cicy, when 
everything is destroyed and ruined, this is a provision for an emergency, 
such as burning by fire. When there is an attack by an enemy coming to the 
country, then [in order to meet him ] fighting-equipment ( ^ ) 

is intended to be made out of these different kinds of timber that are used 
as a store. Therefore, this material is kept away and stored.” 

Having cut up the remains [ Vin. iii. 143 ] — Dhanika, as he pleased, 
( SO go* the wood cut up, according to his requirements, into 
pieces, some at the top and Some at the tail. 

Po-so~kia~lo ( Vassakira )-— this is the name of a BrShmapa. 

36. See note 31 above. 

37. Here ends the section : Pali-mutiaka-einicchtijw : (hr decision over matter* aM 
mentioned in (he sacred texts. 
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The Minister of the country of Mo-kit ( Magadka )— The [minister] 
who commanded immense power in the country to manage its affairs 
( $9 5ff ) and possessed immeasurable Vvealth in the whole country. 

While going on his inspection-tour — This great minister while coming out 
from his country-place went to the place where the timber was stored in the 
town. 

P'o-na ( bhane ) — The ministers, high and noble, while addressing their 
inferiors, say P'o-na ( bharte ). Ordered him to be arrested — This Brahman a 
Went to the king and said : “ Did Your Majesty truly give the timber to 
Dhanika ? ” When the chief Minister reached the king’s palace, the king 
said : “ I have not given Therefore, the chief minister [ ordered ] him 
to be arrested. 

[ 48 ] At that time, Dhanika saw the keeper of the timber arrested. 
Immediately, he had this doubt in his mind : 1 This person must have been 
arrested by the king because of my taking timber. I must mysdf go to help 
him and get him ordered to be released \ He was day and night perplexed 
in lus mind. Why ? The keeper of the timber had sent a word to 
the house of Dhanika : Sir, I request you to come immediately and rescue 
me from this difficult situation before I am killed. If you arrive after I am 
killed, it would be of no use to me. First pay the usual courtesies to the 
king and say thus to him : " If there are any ascetics and Brahmans, they 
may, as they like, take for their use grass, timber and water — these are 
the words of the king himself. Does Your Majesty recollect these words? 
At that time Your Majesty, soon after you ascended the throne, had got this 
proclaimed by the beating of the drum ; — ‘ If there are any ascetics 
and Brahmans, they may, as they like, take for their use grass, timber and 
water ’ [ cf. Vin . iii. 44 ]. Therefore I have taken the timber belonging to 
the king ”. 

The king replied : “I have said these words before with respect to those 
ascetics and Brahmans who had scruples of conscience [with regard to the 
non-acceptance of things not formally given to them] ; they were not for 
persons like you who have no scruples of conscience. According to these 
words is permitted the taking of things in the forest, which arc not owned 
by anybody. They do not imply things which are owned by somebody”. 

f 49 J [You have ] escaped [punishment] because of hair [ Vin. iii. 44 ]. 
Because of the hair-like Kia-sa {KdsSva) of an ascetic worn by you [ you 
have escaped death ]. How is it so ? 

Just as in the world, there is a shrewd fellow who intending to eat a 
good deal of meat of a sheep and finding no source to get it plans a device. He 
buys ( IjX ) a good big hairy sheep and tics it up outside die door of his 
housc,with a label tagged to his head showing that it was intended to be killed. 

A person from the crowd [ outside ], being greedy of his [ ample ] hair, 
exchanges two sheep with it. Thus the [ former ] sheep gets its life [ back, 
because of its hair]. The Bhikkhu, Dhanika, was also like the same. Be- 
au se of his kia-sa (yellow garment) he obtained exemption from offence. 
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Men expostulated with him in the presence of the king. 'They remonstrated 
with the Bhikkhu Dhaiuka. They thus said by way of reprimanding him ; 
“You arc no samapd**. They looked at him with evil eyes and said that they 
deplored ( ) 38 what he had done. They let this be known to people— 

“This is no behaviour of a samara. He is no longer a follower of the&kya. 
Professing to practice a holy life, he practises something ignoble”; and four 
such expressions that later follow. ' 

[ 50 ] There was one who was a former minister and who knew the old lowt 
Of the Jang. He had become an ascetic [ Vin. iii. 45 ] and he had accepted the 
Dhamma of the Buddha, To this Bhikkhu, a former minister, the Buddha 
put this question. 

The Teacher asks : The World- honoured One was knowing all things, 
the rules of conduct prescribed by the Buddhas, past and future, their 
8- 1 7a. 1 characteristic nature, light or heavy. The World-honoured One knew all 

729a . 23 these things. Then why was it that he put this question to the Bhikkhu who 

was formerly a minister ? The World-honoured Buddha put this question 
to the Bhikkhu, a former minister, because of [ the following ]: If he bad 
not had any consultations with this Bhikkhu who was formerly a minister, 
and had prescribed the offence of ParSjika for one small coin, then die men 
of the world would have found fault with him [ in this way ] : ‘A Bhikkhu 
who observes good conduct yields merit, which is without bounds, just as the 
sky or the great earth that is such as its bounds cannot be covered. Then 
why is it that the World-honoured One has prescribed a very grave offence 
for £ taking ] a little coin £ that is not given him ] ?’ The Buddha fore- 
seeing this with his knowledge wanted his prescribed rules to last for a long 
time and wanted people to have faith £ in his teach big ] ; so he thought it 
proper to consult the former minister. 

The law of the laity is that if one steals one quarter ( — - paddy , then 
tKey either kill him, bind him, or expel him. Then why is it that die World- 
honoured One is sparing a recluse ? A recluse cannot afford to take even 
a blade of grass or a leaf. Therefore, the World-honoured One foreseeing 
this with his wisdom prescribed a prohibitive precept. He gives no occasion 
for [ public ] censure. Therefore, the Buddha £ consulted J the Bhikkhu 
who was a former minister concerning the law of the world and prescribed 
this prohibitive precept. 


[ 51 ] He looked at the crowd — -He saw this Bhikkhu, a former minister, 
moving not far from him and asked him— “O, you Bhikkhu, wliat is the law 
of King Bimbisara with regard to a thief ? At what money-limit, does 
the £king] bind, banish or kill a thief?” £ cf. Vin. iii. 45 ]. 

8.17b- 1 Mo-chit-ko (Magadha) is the name of a country. 

729b. 6 Se-nijit (Scniya) — Men, elephants, chariots and horses — all these are 

said to constitute ( send army ). 

P'in-sa (BimbisSra) — This is the name of a king. 


33* Th esc word* ordinarily mean "praise 1 *, But evidently here it appears that the icon 
of the second character has prevailed which means to lament, to moan.* to iifh, • 
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Banish — drive away to another country. 

The Teacher says that the following words are easy to be understood. 

* 

[52] -4 quarter equivalent of five mdfakas [ Vin. Hi. 45]. At that time, 
the city of RSjagaha had a karsspa&a (Pali kakfpa&a) equivalent of 20 m&takas. 
One KSrfSpana was equivalent of four pSdas and one pa da was an equivalent 
of five magakas. You should yourself know this K5r$5pana. [ You should 
knew] that tills ICSrsSpaUa of olden times was not the same as the present 
day [ K3r?apana ] of King Rudra and other kings. The Buddhas of the past 
also prescribed the P5r5jika offence [ when one steals ] one psda. The 
Buddhas of the future also will prescribe the P5r5jik5 offence [ for stealing] 
one p&da. The Parajikas prescribed by all the Buddhas are in no way 
different from one another — these four FarSjikSs, neither more nor less. 
Therefore the Tathagata condemned this Dhanika Bhikkhu. He prescribed 
this second ParSjikS [ for stealing ] one quarter (pa da). As it is said in the 
original Vinaya : “Taking [ tilings ] not given — which is stealing “ [ Vin. iii.45 ] 
and so on. He prescribed [ this rule ] to cut off offences at the very root. 

Thus is concluded the Second PffrSjikS. 

[53] Next comes an amendment to the rule. 

The incident of the washerman arose. To show its origin, it is said : 
"Thus the Bhikkhu had prescribed the precept for the Bhikkhus'*. After 
this, this second amendment. The same [explanation ] about this as already 
said before with regard to the amendment for the first precept; in no way 
different. You all must yourselves know. If I say all this again ( < i 
[ while writing ] this commentary ( ^3 ) it would be a great annoyance 

( $( ) . If, however, any difficulty- crops up, then I must give the explana- 
tion. Now we come to the place of a washerman [ Vin. iii. 45-46]. When 
the white soft clothes arc washed and when they are put at a place for being 
dried up in the sun, then that place is called the washerman’s place. 

The washerman — the man who washes and dries the white soft clothes 
[ of lay people ]. ‘ 

These washermen, towards evening, anxious to return to the city, while 
hurriedly binding the white, soft, clothes into bundles fail to notice some 
clothes. At that time, Chabbaggiyas, in order to create some trouble, took 
away one bundle with the idea oT Stealing it. 

[54] In the village — In the Vinaya it has been already said : “Either 
in a village or in a forest" [ Vin. iii 46 ]. I must now explain this in a 
detailed discourse ( eft ) . 

A village, that is, one family with one house, like a Malaya village. There 
is one house and yet it is called a village. All this you yourselves must know.. 

Without a human being, that is, which has been a place of habitation of 
the yakkhas ; or one that has been temporarily deserted for some reason but 
will be occupied again when people return. 

That has been fenced armnd, that is, one which has been fenced around 

a mud*wall ancl the like, even upto [ a wall ] made of grass and wood. 
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8 ■ 18b. I Settled [ irregularly ] like tig cows sitting at random, that is, which has been 

729c. 2 settled after the fashion of cows sitting at random in different placet. 

Whether there is one house, or two, or three, it is called a village. 

A caravan-camp, whether it is a camp of pedlars carrying their goods 
on their shoulders, or whether it is a camp of those who travel in cartt, it is 
called chii-lo ( gdma ) . Whether it is a city, or a town, or a village, it is called 
ehu-to (a village). 

[ 55 ] The bounds of a milage £ Via, iii 46 ] — ■£ This is mentioned J in 
order to make clear the bounds of a forest. 

The pillar fixed in the midst of the gate {inda-khl la) — If a village, like the 
city of AnurSdhapura, ' has two gate-pillars, then everything outside from 
the inner pillar is catted the fores t-place. If there is no gate-pillar, then the 
spot for the pillar in the midst of the gate will be considered as the gate- 
pillar. Tim is the £ view of the] Abhidhamma with regaid to a forest. 

A medium man means one who is neither strong, nor weak. 

Stone-fling means a flng £ of a stone ] by a strong man. The [ distance ] 
upto the place where the stone falls. One should not calculate [ the distance ] 
upto the place whereto the stone that is flung rolls down. 

[ 56 ] If the village ts not fenced around, then the stone- flinging [ is to be 
done] from the place where the water £ flung from ] tho fencing enclosing 
£ the last ] dwelling-place falls. 

Further, the Teacher explains : [ The distance upto ] the place reached 
by a stone flung (i) from the place reached by the dust-rubbish thrown by 
an old dame from within the door, or (ii) from the place reached by a pound- 
ing pestle £ as it rolls down]. The Teacher further explains : If a house is 
without a fencing then at the front of the house between the two [side-] cads 
they put a ratling. Standing within the railing one flings a stone. Then the 
distance backward from the place where the stone reaches £ upto the house ] 
is called the precincts of a house. 

8.19a. 1 Question If the village was oiiglnally extensive and if new it has 

729c. 15 straitened down to a small one then what wilt be its bounds ? 

Answer ; — 'Take a house occupied by men. The water from the house 
flows upto a place. A medium man flings from that place a stone. Then 
[ the distance] backward from the place where the stone reaches is the 
bounds of a village. 

The bounds of a forest — what is beyond at least five hundred bows from 
the post In the midst of the gate. 

£ 57 ] The Teacher says : This meaning I have already given. Fur- 
ther, just to give no latitude to an evil-minded Bhikkhu, are mentioned five 
categories — [ the house j, 51 tVie bounds of a house, the village, the bounds of 
a village, and the forest. To take away, from any of these [ five ] places, a 


39* The Chinese wxt seems to omit this inadvertently but it is tfMod in out old oopy. 
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thing valued one quarter and owned by others, with the idea of stealing the 
same is a Parajika offence. 

To take a thing not given — the property of others, whether it is a piece of 
cloth or whether it is an eatable, which is not given by others, either by [word 
of J mouth or by a bodily indication— if oneself takes it away worth a 
quarter, cither from the hands of others or from a place [where it is kept. ] 

Not rejected — Not purposefully rejected by the owner; even when a thing 
is placed in a solitary place, it is still not rejected. Taking away such a 
thing — this is called theft. 

A thief [Pin. iil, 47 ] that is, chu-to ( corn ). 

The Teacher says : From the Dhamma text, I am not taking the word- 
ing of the text, but I am just taking the sense. It is said : a theft means: 

( i ) taking away a thing by force, ( ii ) carrying it away, ( iii ) lifting it 
up, ( iv ) taking a mis-step with it, ( v ) removing it away from its original 
place and ( vi ) transferring it to another according to a [previous] 
mutual determination C 3? ) * 

[58] Question : — ( i ) What is meant by ‘taking away by force’ ? 
If a Bhikkhu takes another man’s garden or forest by force, then, at the very 
time when, there is a contest [with the owner of the garden or of the forest], 
he becomes guilty of a Dukkata offence. When he creates a doubt in the mind 
of the owner of the garden [about his ability to retain it in his possession], 
then he becomes guilty of a Thullaccaya offence; when the owner of the 
garden becomes certain of losing the thing, then he becomes guilty 
of a Parajika offence. 

Question :■ — ( ii ) What is meant by ‘ carrying away \ If a Bhikkhu 
[intending] to carry away a thing touches it when it is being placed on the 
head [ of another person ] with the idea of stealing it away, then he becomes 
guilty of a Dukkata offence. If he with his hand shakes it off [from his head] 
thei\ he becomes guilty of a Thullaccaya offence. And if he lowers it down 
and puts it on his shoulder, then he becomes guilty of a ParSjikS offence. 

Question : — ( iii ) What is meant by ‘lifting up’ ? 

Answer : — If a Bhikkhu receives a thing deposited with him by another 
person, takec it up and places it in a hidden store, and when the owner 
comes back to the Bhikkhu, the latter who had received the deposit says : 
" I have not received the thing deposited by you Then, immediately 
as he speaks these words, he becomes guilty of a Dukkata offence. If he 
creates uncertainty in the mind of the owner of the thing, then he becomes 
guilty of a Thullaccaya offence, if the owner of the thing says that he cannot 
possibly get back the thing, then he becomes guilty of a Parajika offence. 

Question : — ( iv ) What is meant by ‘taking a mis-step with it’ ? If a 
Bhikkhu intends to steal a thing and he taking it walks away, then when he 
takes his first step, he becomes guilty of a Thullaccaya offence. With the second 
step, he becomes guilty of a ParajikS offence. 

Question : — fv) What is meant by ‘removing it away from its original place’? 

Answer : — If a man lifts up a thing from the ground and if this 
Bhikkhu touches it with the idea of stealing it away, then he becomes 
guilty of a Dukkata offence. If he shakes it, he becomes guilty of Thullaccaya. 
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And when he removes it away from its original place, he becomes guilty 
of a PSrSjika offence. 

Question : — ( vi ) What is meant by ‘transferring a thing according 
to a [ previous ] mutual determination 1 ? 

Answer: — If a Bhikkhu speaks out his determination that he would go to 
such and such a. place and that he would take away the thing from there, 
then when he reaches the place and takes that thing, and when one of his 
feet is within the bounds of that place and the other is outside, then he be- 
comes guilty of a Thullaccaya offence. When both of hU feet have gone 
outside the bounds of that place, then he becomes guilty of a PSrSjikS offence. 

If there is a toll-post and if, taking the thing he crosses the toll-poit 
without paying the tax-money, then when he crosses the toll-post and when 
his one foot is within [the premises of] the toll-post, he becomes guilty of a 
Thullaccaya offence. When both of his feet have gone out of the [premises 
of] the toll-post, he becomes guilty of a Flrajika offence. 

The Teacher says — This is a discourse on -things when they are many 

( ndn<f-bha&(Ia-_yojtirt4 ). 

[59] The discourse about one thing is like this — a slave with a master, 
or an animal and so on. He ( i ) takes such one by force, or ( U. ) 
carries away, or ( iii ) lifts up, or ( iv ) takes a mis-step with that one, or 
( v ) removes that one from the original place, or ( vi ) transfers the same 
to a previously determined place. This is the category of one thing 
( tka-bhavQa-yojand ), These are [only] the six expressions. 

[6C] If a detailed explanation is to be given, then you must know the 
twenty-five expressions — five groups, each consisting of five expressions. If it is 
described in these ways, then the second PSrSjikS will be very well explained. 
Why is it so ? Because [otherwise] It is very difficult to understand. As 
it, is said in the original Vinaya : If one commits a theft with these live 
provisoes, then only he becomes guilty of a PSrSjikS offence — [namely], 
there must be taking away of a thing possessed by others ( para-pariggaJJtam ) w 
and so on. Here are five provisoes mentioned. 

The Teacher says : Thus there are mentioned five constituent factors 
[of that theft] . You should know that one category consists of these [five ] 
factors. There is also another variety coring of six factors. But these 
do not make up the five groups of five. *' 

The answer — IF not, why is it so ? 

If each of the words { <T diyati, harati , avaharaii etc, ) is taken to imply a 
separate case for each of them, then [wc shall have to suppose 'that] there are 
five kinds of persons who are taking away things ( JR X ft) •[ But the 
Vinaya text refers to only one]. You must know all this yourselves. 

The ancient Teachers say : This matter of the second PSrSjikt is very 
difficult to understand. Therofoic one cannot but have tortuous frag- 
mentary C Itf] ) explanations. Therefore, I must now say these 
twenty five expressions which you must carefully examine. 


-40. Km. iii. 34. 
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[61] Question : — What are the groups of five ? 

{ 1 ) First that group of five which is related to many things [stolen] ; 
( 2 ) the second is that group of five which is related to one thing; ( 3 ) 
the third is that group of five which begins with ‘ things [stolen] by one’s 
own hand *, ( 4 ) the fourth is that group of five which begins with * one 
that involves a preliminary step and ( 5 ) the fifth is that group oFfive 
which begins with ‘what is actually tantamount to stealing.’ 

Question : — The group of five concerning many things and that 
concerning one thing have been, you must know, already explained when 
we detailed the expressions : * taking away by force % * carrying away 

‘lifting up ’ 41 and ‘ removing a thing from its original place ,|2 . 4 Transfer- 
ring a thing to a previously determined place * — when this is added, we 
have the sixth expression. [But], 1 taking recourse to a [previously] 
determined [plan or place] ’ and * throwing away a thing to a [previously] 
desired place ’ 43 are both just the same. Therefore, this sixth expression 
is already covered in the expressions of the third and fifth [group of five,] 44 
[and so] may not be taken separately. 

Thus is concluded the explanation of ( 1 ) the group of five related 
to many things and ( 2 ) that which is related to only one thing. * 

[62] { 3 ) What is that group of five which begins with ‘ stealing 
with one’s own hand ?’ 

Answer : — The group which begins with stealing with one’s own 
hand consists of five kinds. The first of this is ( i ) taking with one’s own 
hand; (ii) the second, that of instructing others [to steal]; (iii) the third in- 
volves the throwing away [of a thing]; ( iv ) the fourth is that in which the 
object is taken away when possible; (v) the fifth is that in which the 
owner of the things is indtlfcrent in mind [about retaining their possession]. 

Question : — What is called ( i ) ‘taking away with one’s own hand* ? 
When one takes a thing belonging to others, with the idea of stealing it — 
this is called ‘ taking away a thing with one’s own hand.* ( ii ) Instructing 
[others] means a Bhikkhu instructs another man : “ You take away 

such and such a ( f]l ) thing That is called ‘instructing others.’ 
(iii) ‘Throwing away’ — If one while standing in a custom-house, throws 
out [ of the custom-house] some precious things, then he becomes guilty 
of a Parajika offence. This expression and the expression ‘ transfers to a 
[previously] determined place ’ are both equivalent. ( iv ) ‘Taking away 
of a thing when possible’ means one instructs a man thus : If you can take 
away such and such a thing, then take it; if you connot, then just stop 
( do not bother ). This man then according to the instruction goes 
away. If he can steal away the thing, then the instructor, as soon as he 
sends him away, becomes guilty of a Parajika olTcnce. If the messenger, 

41. The Cliinese text omits here the fourth *irm ‘taking a mis-step with a thing 
C Bfi ^ ) *. Is it through inadvertence ? 

42. See § 58 above. 

43. See below § 62 (3) (iii). 

44. See below § 62 (3) (iii) and § 63a (5) (iii). 
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who is sent away, is able to take away the thing when he gets an 
opportunity, then this U called * taking away when it becomes possible 
(v) what is meant by ‘indifferent in mind [about retaining the posses- 
sion of a thing]' ? When one deposits a tiling in a place, then one always has 
his mind directed to that place. When one has no longer any expectant 
mind [with regard to receiving back such a deposit], then it is called 
‘indifferent in mind.' 

[63] (4) What is that group of five which begins with ‘one that 

involves some preliminary step ?’ ( i ) The first is that which needs some 

previous [preparatory] step; ( ii ) the second involves a step 
simultaneous with the action itself; ( iii ) the third is that which Involves 
a prescribed concerted action; { iv ) the fourth is that which is done 
according to a previously determined plan; (v) the fifth is that which In- 
volves some previous signal. 

( i ) You should know that when there is some one who instructs the 
[execution of an] action, then that is called ‘one involving some preliminary 
step.' ( ii ) When actually a thing is removed from its original place, then 
that if ‘one which involves a step simultaneous with the action.’ (iii-v) The 
remaining three should be explained as in the original Vinnya [Ftn. iii. 53], 

[ 63a ] (5) What is that group which begins with * what is actually 

tantamount to stealing * ? ( i ) The first is taking away by stealing; ( ii ) the 
second is taking away by force; ( iii ) the third is taking away as per [pre- 
vious] determination; ( iv ) the fourth is taking away and storing it in a 
hidden place; and ( v ) the fifth is taking away by shuffling one’s allotment- 
stick ( kusfioahfiro ). This is the meaning of ‘ five 

“ There is a Bhikkhu who, at the time of distribution of clothes 
( kia-sa ) to the Sahgha, shifts and exchanges his .allotment-stick with 
that of others, with the idea of stealing, and takes away a garment ” 
^Vin. iii. 58]. I shall myself explain this in the story of exchanging allot- 
ment-sticks.* 

This is the group of five which begins with ‘what is tantamount tostealing.* 

[ 64 ] Thus you must know that these five groups of five, each, combine 
to give the number twenty-five. A Vinaya-teachet* who has a good 
knowledge of these five groups of five should not, when a matter of dis- 
pute arises, hurriedly rush to decide the case. He must first examine the 
following five things and then decide it. As the Ancient GSih.fi says — 

As the Ancients say : The thing. 

The’ time, the appropriateness [ of the region ], 

The use, and [its equivalence of] five coins — 

These five things the wise should examine. 

And then he should understand [ the nature of an offence ], 

[ 65 ] The tiling ( oalthu )— -If one says : * I Wanted to take this thing 
away and so I am guilty of an offence, ’ then he should examine whether 


• See later X. 19-20. 
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thing was owned by some one or not; if it was owned by some 

onCj whether the owner had any mental attachment or not for the thing. 
When he comes to know that he had not given up mental attachment for 
the thing, then he should judge, according tf> Vinaya,, the nature of 
ibe offence involved in that theft. If he had given up mental attachment 

for that thing then he [ the offender ] docs [not] 46 become guilty of a 

parajika offence. Only the thing should be given back to the owner. This 
is the right procedure. 

[ 66 ] The Teacher says : I shall now give out an original ancient 
[incident to illustrate the nature of the thing] : At the time when King 
Bhatiya had come to pay his respects to the Great Shrine ( ThUpa }, there 
was a Bhikkhu who had come from the southern direction. He had a piece 
of doth seven cubits in length placed on his shoulder. This Bhikkhu 

entered the monastery to pay his respects. At the time, a large crowd entered 
the monastery along with the king. There was a large crowd pressing forth. 
Many among the crowd were pushed aside and there was a great confusion 
among the crowd. There was much of mutual jostling. When he was 
advancing in this way he lost his cloth-picce and without noticing it he went 
out. The Bhikkhu thought t * The whole crowd is all in disorder. My 
cloth-piece is as good as lost to me. I cannot get it any more. ’ So he was 
now indifferent about it. Then, later, another Bhikkhu came. He saw this 
piece of cloth and took it with the idea of stealing it. When he had taken 
it, he felt some compunction in his mind that he was no longer a samara and 
that he had fallen from his good conduct. He wanted to come back to a 
layman’s life. He desired, [ however ], to go to the place of a Vinaya- 
tcachcr to ask him about this matter and know from him the nature of the 
offence. 

[ 67 ] At that time, there was a V i na v a- m as ter, COla-Sumana 

by name, who was well-versed in the particulars of Vinaya. He was 

considered to be the most prominent among Vinaya-mastcrs. The default- 
ing Bhikkhu went to the place of the Vinaya- mas ter, paid his respects at 
his feet and told him every thing C A- } with regard to the matter. 
"Now have I become guilty, of any offence or not ? ” The Vinaya-master 
knew that this Bhikkhu had taken that cloth-piece after the large crowd had 
melted away ( jc &. bhaltfu jan&ktyt ) . The Vinaya-master 

[however] knew that this Bhikkhu could be saved from this guilt. He 
said to the defaulting Bhikkhu : “ Can you get the owner of the thing and 

bring him ? If you can [ get ] the owner of the thing 1 can well post you 

[in the nature of] your offence The Bhikkhu said in reply : “How 

can I get him now ? ” The Vinaya-master said : " You have just to go 

to diffluent places and shout for him. 11 The defaulting Bhikkhu went into 
five great monasteries, searched for him but did not find him. He came 


45. Chinese text apparently needs emendation, as it omits the woid £ /f, ) for 
‘not,’ which according to the Pah version seems to be necessary. The story lhat follows also 
Justifies (his emendation. 
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back to the Vinaya-master to consult him. The Vinaya-master further .said to 
him ; “From which direction did this great crowd of Bhikkhus come 
there ?** He replied : " Marty people came from the south. ’* [ The 

Vinaya-mastei said ]: “ You first take the measure in length and breadth of 
this cloth-piece and having noted the measure, you go again to different 
monasteries, one after the other, and having entered there ask for the master 
of this cloth- piece. ” The defaulting Bhikkhu received the instruction and 
following the same, he went away. 

[ 68 ] He met the owner of the thing accidently. He brought him to the 
dwelling-place of the Vinaya-master, who asked the Bhikkhu who owned 
that cloth-piece : “Friend, is this your cloth-piece ? ” He replied, “Yes,” 
The Revered Bhikkhu asked : “ Where did you lose ic ? 11 The Bhikkhu 
told in reply everything about the matter. The Vinaya-master asked : 
“ Had you given up all mental attachment lor it ? ” He replied : " Yes, 
I had given up all attachment for it. ” He again asked die defaulting 
Bhikkhu : “ At wh?t place did you take it ? " He replied : " I took 

it at such and such a lime and at such and such a place. ’’ The Vinaya- 
master said : “ If you had not taken it with the intention of stealing it, you 

should have been guilty of no offence. But you have taken it with the evil 
intention [of stealing], therefore you arc guilty of a Dukkafa offence. You 
must first express regret [for the same], then you will be free from 
that offence.** He said to the Bhikkhu who owned the thing : “ You 

[already had] indifferent mind for the tiling; make him, therefore, a gift 
of this dotii-picce. ’’ lie replied “ All right ! ” The defaulting Bhikkhu, when 
he listened to the words of the Vinaya-master, rejoiced in body and mind, 
like one who has obtained the taste of nectar. The Teacher says; ‘This is 
what is meant by examining the thing. * 

[69] Tune — that is, the time of carrying away. The same piece of 
cloth may sometimes be cheap and sometimes expensive. If at the time 
when it is taken away it is cheap, then one becomes guilty of an offence 
commensurate with the price when it is cheap. If it is taken away at a 
time when it is expensive, then he would be guilty of an offence commen- 
surate with the price when it is expensive. 

[70] The Teacher says : These words arc difficult to understand. 
I now take an individual [case] for an illustration*'. 

There was a Bhikkhu who was living in the midst of an ocean [on an 
island]. He got a coconut-shell of good shape. When he got it, he had 
it carved and it was made [as bright as] a conch -goblet and in 
no way different. It became attractive to men's mind. This Bhikkhu 
always had this coconut-goblet for drinking water. He deposited it in a 
monastery in the midst of the ocean and went to Mount Cetiya, At that time, 
there was another Bhikkhu who went [to the island] in the midst of die 


4G. The Chin, text ”oes on to illuitratc what corresponds to 'dtsa' in Pali, ‘appropriate- 
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ocean. When he wcnl there, he entered the monastery. When he was stay- 
ing in that monastery he saw the goblet made of coconut-shell. Ho took it 
with the idea of stealing and further went to Mount Cetiya. When he 
went there, he used that goblet for talcing k& gruel. The Bhikkhu who 
owned this coconut-goblet saw it and shouted at him : “ Friend , from 

where have you obtained this coconut-goblct ? ” That Bhikkhu replied : 

** f obtained it from [an island] amidst die ocean. ” The Biiikkhu who 
owned this [goblet] said : “ Tliis is not your thing. I bet you have stolen 

it." lie seized him and went before the Sahgha to get this matter fully 
decided ( "), but there was none who could decide it, 

[71] Then he further went to MahavihSra. There, in this Maha- 

vihSra, by the beating of the drum, a large gathering assembled near the 
stupe. Before the Vi nay a -mas ter could arrrivc at any decision after mutual 
consultations, there appeared a certain Abhidhammika monk in that group, 
called by the name of Godatta, who was very well conversant with the 
different procedures ( # 4SEL ) * This Bhadanta Godatta said at that 
time : 11 Wherefrom did this Bhikkhu obtain this goblet of coconut-shell ? " 
He replied : “ 1 have taken it from [an island] amidst the high ocean. " 

“ What is the price of it ? " 

He replied In that land, people cat the coconut and the remaining 
shell they throw and break and then it is used as fuel. It has, therefore, no 
value at ah, " He asked the Biiikkhu who owned (he thing : “ What is 

Live value of the hand-work done on the coconut shell ?” The teply was : 

M People cat l he pithy substance of the coconut, drink its juice and throw 
the shell away. A Biiikkhu takes it up when it is thus rejected, and 
by doing some work on it makes a bowl out of it. This hand-work is worth 
a wn'Mfl. 1 ' Bhadanta Godatta said : " It being so, it does not fulfil the 
condition of five mSsakns and therefore he is not guilty of any grave offence.’* 
When* these words were heard in that assembly, there was a [loud] 
acclamation : " Very good 1 The ease has been decided extremely well l” 

[72] At that time, King Bhatiya, desiring to go to the shrine to pay 
his respects, had started out of the gates of the town. He heard 
the Bhikkhus shouting the words of acclamation : ' Good Having 
heard this, he asked the minister in attendance ** What kind of 
uproar is this ? *’ The minister then told the whole thing in succession in 
his reply. When he heard it, he became very glad. By the beat of a 
drum, the king had it proclaimed : “ From now on, if any one among the 
recluses had any doubt [in matters oflaw], he may follow the decision given 
by Godatta. The matter decided by this Elder does not go against the Law 
of good conduct.’’ 

The Teacher says : In this way, one should examine and determine 
the price according to the place. 

There is also a thing which is precious now but which becomes cheap 
later. 

Question : — How is it that a thing is precious at present but be- 
comes cheaper later ? 
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Answcr : — Like an- iron-bowl which is at present perfect, clean and 
without any hole, but which later gets broken and has holes. 

Therefore the price is to be assessed according to time. 

[73] The use- As one puts a thing to personal use : like an axe which 
is expensive at the beginning but becomes less expensive [as one puts it into 
use] . The Teacher says : If a Bhikkhu steals an. axe of another person, 
he should ask the owner of the axe : “ Sir, for what price have you 

purchased the axe ? ” 

“ Sir, I spent only one quarter {pdda ) in purchasing it ” [replies the 
other ]. 

Further question : — “ Have you not put it to any use since you 
purchased it ? *’ 

, The owner of the axe replies : “ First, I have used it for a day to 

break tooth-sticks, ” or he continues : “ to split wood lor Are to bake 
the begging-bowl and then by its intense or light use, it lias now become an 
old one. ” In the same way, about a collyrium-ncedle, or a door-key. When 
smoked once or twice by the burning of paddy-bran, or when rubbed by 
brick-powder, it becomes old. So also a layman’s cloth [used for bathing], 
when once dipped in water, or when once used for covering a naked shoulder, 
or for wrapping around the head, or lor carrying sand, also, becomes old; 
clarified butter or oil, also, when it has changed its receptacle, or when some 
insect or ant has fallen into it, becomes old. Or a lump of jaggery, first very 
hard but later soft — so soft that ultimately one can push the nail of one's 
finger into it — this also is called old. 

8.25a ■ 1 [74] If a Bhikkhu becomes worldly and steals things of others, he 

73 lb. 24 should ask the owner of the thing [whether he has not put that thing to use]. 

If he has not used it, it has a value 41 . If he has used it, it is devalued. You 
all must know this. 

These five things the Vinaya-master must carefully examine and then, 
give the decision over the matter. He must assess the offence according 
to the gravity or lightness of the offence. 

Thus is concluded [ the discourse pa ] Stealing. 43 

[ Thus is concluded ] 

the Eighth Book of the Vinaya-Commentory [named] 

Samanta-pSsSdikS. 


47, Apparently this coven the fifth thing m^ioned in the in } 64 above. 

48. Here it appears that th^ original text wa^iot understood by the translator. 

The concluding tide 'fdijejo *. , . .saAkttem vltintmejja' of the Pah text is split up here. The Pali 
words iofikttaifi vttinfmtyra which come at the end of the concluding title in Pali are trans- 
ferred here in the Chin, text to the beginning of Hook Nine. 

Further Taisho and Shanghai editions add by way of an appendix tong passages in frag- 
ments, which really have already occurred in the chapter. Like our edition, Sung edition, 
also, does not give the same. 
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[T. 732 C-740a; P’ing 46b-52b; PTs. ii. 308c-368; S. i. 222b-266; 
N. 1- 303-361-] 

[1 ] Transfers to a \ previously ] determined place 1 2 * . The whole string of the 
explanation following its form and characteristics has been given in due 
order in [ the explanation of] the precept regarding stealing [in the last 
book ] . 

According to its form and name* [ Vin. iti. 46 ] — Form means according to its 
place or location C J9f ) 4 Name means according to the name by which 
it is called, such as one *pdda\ or ‘worth one *psda’ or ‘more than one psda 
This is what is called ‘nuiiiu*. Why is it so ? One Cin-la-sa-p’an (k&rfSpana) 
is made of four padas. This indicates a thing which is not permissible. 
* Worth one psda' implies a permissible thing. 'More than one psda ’ implies 
a permissible thing [ worth ] more than one psda, or an impermissible thing 
[worth] more than one psda'. All these are enough [ to involve] one into 
the offences of the second ParajikS, 

.[2 ] The master of the Earth [ Vin. Hi. 47 ]- — That is, a noble king like 
a Sovereign monarch ( Cakkavatti ) who is the owner of all the four continents 
(lit. everything under the heavens), or of one continent like king Asoka, or 
also like a king of Ceylon. 

Of one domain , like king Bimbisara or like Pasenadi. 

Of the border — a king of a border-land. 

Of a buffer-kingdom — One who rules a village or two, but is also called 
a king. 

The Administrators Of Law — Those who know the Law of the king to 
dispense justice according to the lightness or gravity of the offence such as 
the sentence of death, or the cutting of nose or hands or feet; or the great 
ministers, or noble princes, or the kings of border-territories who know all 
these regulations. They [ also ] are called kings. 


1, See last note on Book Eight. 

2. The Pali Cm. has yatha rfpam noma. Here again die Chinese trans lator has 

misunderstood the use of the word name, which here stands for only and not for ^ . 

But it seems he tries to make out some interpretation from that word as is clear 
from the interpretation that he gives immediately afterwards. 


9. la. 
732c. 1 


9. lb.l 
733a. 1 
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r 3 ] Kill, that is, to cut off one’s life; or to whip or beat. 

Banish — that is, to send away and expel to another country. 

Thief- — that is, one who steals the things of others— a few or many. 
He is called a thief. 

In all these eases, one becomes guilty as in the case of the fust 
[ Pdrdjiks J. The Teacher says : The words that follow are easy to be under- 
stood. 

The six expressions beginning with * taking away by force * have been 
already explained. 

If the thing [ stolen ] is one p&da, or worth one p&d<i, or is worth more 
than one psda — by this is indicated the thing that lias been taken away. 

Question : — When one takes away a thing that is a pdda, one becomes 
guilty of an offence. Where was the need then of saying * worth one psda or 
worth more than one pdda ? ’ 

Answer : — In order to obviate the possibility of the Bhikkhus, in future, 
becoming worldly and evil-minded, this detailed explanation has been given. 

[ 4 j A thing deposited in ifte earth, or on the earth £ Vin. iii. 47 ]. 

A thing deposited in the earth means something kept hidden within the earth. 
This has been explained in the original Vinaya. The Teacher says : 1 This 
explanation has boen difficult to understand and so I wish to give a detailed 
explanation of it.’ 

Hidden — To dig the earth and to cover it over with earth, or stone, or 
grass, or wood and the like. This is wliat is called * hidden under the 
earth. * If a Bhikkhu says ; * I should like to steal away a thing hidden 
under the earth * and he goes to devise means for the same, then, at that 
time, he becomes guilty of a Dukkata offence. 

s [ 5 ] Question What are called * means * ? 

Answer : — When he intends to go, he makes certain movements of 
adjusting his clothes and then steps on die road. He thus thinks : ‘ This 

thing is too heavy. I shall not be able to carry it away alone. I must seek 
a companion.’ When thus he merely exerts £ jUi jt ) then he becomes 
guilty of a D ukka ta offence. If he goes to the place of his companion and 
says : * At such and such a place, there is a hidden treasure; I should Kim 

to take it away with your help, my friend, * and if he answers * yes * and gets 
up immediately, then lie [ the companion ] becomes guilty of a Dukkata 
offence. If he says : At such and such a place, there is a jar of precious 
treasure; I should like to steal it, O friend, with your help. If I get it I plan 
to use it for some meritorious purpose. And thus, I, with you, my friend, 
will no longer be in any want. ’ In this way, both of them become guilty 
of a Dukkata offence. 

Having obtained a companion, he then seeks a sharp hoe. If he has 
it, he goes away to make its use. If he has not any, he dther goes 
to the place of another Bhikkhu or to the house of a lay-man to borrow it 
The owner would ask ; “ Holding a hoe ! Of what use is it to you ? ” He 
replies : “ For some sundry purpose, 11 Then he becomes guilty of a Dukkata 


I 



JX.S j theft of things underground 

offence. If he tells a deliberate lie that he needs the hoe for digging the 
earth for some use of a monastery then he becomes guilty of a Pacittiya 
offence. v 

a 

[ 6 ] Further, one 3 commentary does not agree with this. [ Accord- 
ing to it ] in all cases , one becomes guilty of a Dukkata offence. Why ? 
Because, this concerns only ‘ means * for stealing. 

The Teacher says : Because one speaks a deliberate' falsehood, therefore,- 
oiic becomes guilty of a Pacittiya offence. This explanation is good. 

If the axe has no handle, then in order to find one for the same, he 
splits dead dry wood, then he becomes guilty of a Dukkata offence. If he 
cuts a living tree, then one becomes guilty of a Pacittiya offence. Accord- 
ing to one 4 Commentary, if one cuts a living tree then he becomes guilty of 
a Dukkata offence [only]. Why ? Because, this ls merely 'means’ for stealing. 
If he intends to borrow a hoe then he becomes afraid that other people would 
know it and so he prepares himself the hoe to dig the earth. While seeking 
to inflict an injury on the earth with that iron [ tool ], he destroys grass, then 
in all these cases he becomes guilty of a Pacittiya or a Dukkata offence. 
According to one 5 commentary, all of them become guilty of a 
Dukkafa offence. Why ? Because it concerns only 'means’ of stealing, 

[ 7 ] If he enters a jungle without a basket and splits bamboos or 
tendrils to make a basket, then he becomes guilty of a Pacittiya offence. All 
the rest is as said before already. 

If he has this idea in his mind that [with that treasure ] he would offer 
homage to the Three Jewels and arrange for food ( JiSf J , for discussion 
and for meeting [ of the Sangha ], and if saying words in such a manner, he 
goes, then there is no offence. If, however, he goes with the idea of stealing 
[ the treasure ], then ho becomes guilty of a Dukkata offence. If he intends 
to approach the place of die treasure and then cuts grass, wood to make a 
road, then he becomes guilty of a Pacittiya offence. If he cuts dead dry 
trees, then he becomes guilty of a Dukkata offence. 

[ Vegetation. ] growing on. it. 

Question : — What is meant by [ vegetation ] growing on it ? 

Answer : — Grass or wood that has grown for a long time on the things 
that have been already treasured up. This is called [ vegetation ] that 
has grown on it. If he cuts this grass or wood, then he becomes guilty of 
a Dukkata offence. 

[ 8 ] The Teacher says : There arc eight kinds of Dukkata offences. 

Question : — What arc those eight ? 

First, the Dukkafa of helpful means; second, the Dukkata that is 
simultaneous [with action] ; thiid, the Dukkata of precious things 3 ; the 

3. Pali text specifically mentions here Mah^-Aftokalhs,. 

4. Here the Pali text mentions Sankktpa-affhakatka as well as MohS-pmearh 

5. Here in Pali is mentioned Maha-paecari . 

6. See note 9 below. 
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fourth, the Dukkafa not 'connected with money; the fifth, the Dukkafa as per 
[strict} Vinaya [rules] ; the sixth, the Dukkafa because of a known thing; 
the seventh, the Dukkafa as per official proposal (ffatti) ; and the eighth, the 
Dukkafa as per hearing.* 

[ 9 ] Question ( i ) What is the Dukkafa of helpful meant ? 

Answer : — A man knows that he is committing a theft and he seeks a 
companion [in this act], or an axe, or a hoe, as his ‘means* — this is called a 
Dukkafa of helpful means. Here one becomes guilty of a FScittiya offence 
where the offence makes him liable to that punishment, or of a Dukkafa 
where the offence is liable to that [punishment]. 

( ii ) The Dukkata of a simultaneous [action} means : If grass or wood 
has grown on a hidden treasure and if he cuts it with an axe, then it is 
called a Dukkafa of a simultaneous [action]. In this matter, both die 
objects involving PSctttiya and Dukkafa [offences] lead to Dukkafa 
[only*]. Why is it so ? Because both of them concern merely helpful means 
for the theft. 

(iii) A [precious ] thing which cannot be touched — 'The Ten lands of 
treasure, the seven kinds of grain and different kinds of utensils — if one seizes 
them, then one becomes guilty of a Dukkafa offence. This is called the 
Dukkafa of things which cannot be touched.* 

( iv ) Not connected with money — If one takes all kinds of sweet fruit, such 
as bananas, or coconuts and the like, then one becomes guilty of a Dukkafa 
offence. This is called a Dukkafa not connected with money. 

( v ) Vinaya- — If a Bhikku enters a village and while he is begging, 
there springs up some storm of dust which falls into his beg gi ng-bowl, then 
he should receive nothing any more [in the bowl]. But he receives [in it] 
food and drink. As soon u he receives the same, he becomes guilty 
.of a Dukkafa offence. This is called Vinaya-Dukkafa. 

( vi ) The Dukkafa of a known thing — One has heard another man pro- 
claiming C Nl ) [something] and so he knows the thing and yet he would 
not 6peak out, which is an offence. This is called a Dukkafa of a known 
tiling. 

( vi» ) Official proposal — -Out of the ten 10 ways of expostulation even 
if one makes one, he becomes guilty of a Dukkafa offence. This is fflM 
the Dukkafa of an official proposal. 

(viii) Hearing — The Buddha spoke 11 to the Bhikkus : "[The Bliikkhu] 
lias not fulfilled the earlier ( purimiks $([ ) retreat [ that he had 
promised ] and so he becomes guilty of a Dukkafa offence, because 
he has broken [ ) This promise] ** [ Vin . i. 154]. This is called the 

7. The Chinese translator misunderstands pofissaoa, Which ■»«"■ a promise, or aa tpe* 
meat, although it is derived from rorl fru to hear. 

8. It is not clear why the Chin, text repeats here the word Po-yc-t’i {9-3a,10J. 

9. At the time where these eight Dukkafa* are first mentioned, this is Dukkat* 

of precious things. See £ 8 above. 

10. The Pali-tcxt mentions eleven : tk&dtu+su santanu-bMtanOtu. Which are these 
eleven ? 

11. Vin. 1-154. See note 7 above. 


\ 




THEFT OF THINGS UNDERGROUND 


l 

24Z 


X.I2] 


Dukkata of hearing. This Dukkata of hearing is the Dukkata that become? 5 
operative with the [action] itself. Why ? As ^it is said in the original 
Vinaya : — “ If there is grass and wood growing upon a hidden treasure 
and if on? cuts it, then one becomes guilty of a Dukkata ” [cf. Fin. iii. 48 ] 

[10] If one, while he is just cutting grass and wood, has a repentant 
mind, and turns back and comes to have his normal mind, then because of 
his act of cutting grass and wood, he becomes guilty of a. Dukkata offence; 
but when he expresses his regret for the same, he becomes free from the guilt. 
If he does not express regret and goes on digging the earth with all his might, 
seeking the place of the hidden treasure, then he becomes guilty of a Dukkata 
offence. 

Piles up [ the earth ] mi one side — He puts together on one side the dead 
dug-out earth and becomes guilty of a Dukkata offence. The earlier 
Dukkata ceases to be effective. If with his hand, he touches the treasure, 
without moving it [from its place], he becomes guilty of a Dukkata, the 
previous Dukkata for piling up the earth ceases to be effective. If, how- 
ever, he moves it, then he becomes guilty of a Thullaccaya offence. 


[11] The Teacher says : What is the meaning of Dukkata and 
Thullaccaya -offences ? 

Wh;,i is meant by T'u-ckieh-lo ? Not to act upto the words of the 
Buddha. T’a- (du- Sans, dus ) means evil. Chich-lo ( kata ) means committing 
an evil action. That which does not appear good among the actions of a 
Blukkhu — this is called T'u-thieh-lo [Dukkata). Theic is a gtithd in the 
original Vinaya— 

(< The offence known as T'a-chith-lo — 

Its meaning you hear well. 

It is called a transgression; 

• Also called a down-fall ; 

Like an evil action of a worlding 
Done under cover or in the open — 

This is called T'u-chich-lo— 

You all can yourselves know. ” [Fin. v. 149] 

[12] T'ou-lan-chieh (Thullaccaya) — T'ou-lan ( thulla-slhula ) means 
grave. 

Chieh ( accaya ) means obstructing the good path and consequently falling 
inlo an evil path. 

Among the offences that are to be confessed with the expression of regret 
in, the presence of another man, this offence is the gravest. As it is said in a 
gdthd of the original Vinaya : 

“ While speaking about T'ou-ian-chieh, 

Its meaning you truly hear — 

Among the offences for which one confesses regret 

Before another who hears, this is the gravest” [ Fin. v. 148]. 

When one expresses regret before another person, this offence appears to 
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%e the gravest. When one quakes and demurs [at some transgression] 
then some repentence is produced in the mind and then one commits a T*w- 
lan-chieh, but when he confesses it with an expression of regret then ok 
gets absolved from it. 

[13] Question : — Among the ten 11 Dukkafa offences by way of an 
official proposal which of these he becomes guilty of ? 

Answer : — Before the kamota ( official act ) is taken up, the preliminary 
announcement of the proposal ( ffatti ) is made and still one docs not give 
up [ evil action ], then one becomes guilty of a Dukkafa offence. The anno- 
uncement of the proposal in the official act is completed and still he does not 
give up [ evil actions ] ; or the hist repetition is made or successive repeti- 
tions [ as in the ftalti-catultha kamma ] are made and still he does not give up 
[ evil actions ] — in all these cases one becomes guilty of a Thullaccaya 
offence. 

[14] Takes and removes a thing Jrotn the original place — The Bhikkhu, 
with the idea of stealing, moves the object to another place even, to 
the extent of a hair, then he becomes guilty of a PSrSjikS offence. If he just 
partially lifts up only one side of a pot, then he does not become guilty. If 
he removes it completely then he becomes guilty of a P8djik» offence. 

9.5a. 1 If, round about die pot, ono sets up three posts and Veeps the 

734a . 1 pot suspended from them by means of ropes and then afterwards one digs 

out the earth on all the four sides until the earth below is exhausted, then 
one becomes guilty of a Thullaccaya. Even when one pulls out one post 
or two posts, one becomes guilty of a Thullaccaya. When all the three poets 
are gone and the pot falls dawn on the earth, then one becomes guilty of s 
PSrSjilcS offence. If one ties a rope around die neck of the pot and tics it 
. up to a tree and then one digs out the earth, then the pot [ appears ] to be 
standing out suspended with that rope, long or short; then one docs not be- 
come guilty. If, [ however ], he loosens the rope from the tree, then he 
becomes guilty of a PdrSjikS offence. If he does not loosen the rope, but 
chops the tree, then also he is guilty of a ParSjikS offence. 

[ 15 ] If on the pot, there are several trees kept growing as a mark 
and if the roots that have grown entwine the pot and if the Bhikkhu digs out 
the earth and cuts the roots of trees, then he becomes guilty of a PSdrtiya 
or a Dukkafa, as has been already said before. When the roots of the trees 
are cut, then the pot following the [ roots of] trees comes out; then there is 
no offence. From the roots of the tree, he carries away -the pot, loosming 
it from the tree, even to the extent of the breadth of a hair, then he becomes 
guilty of a PSrSjika offence. When the tree falls away, the jar with 
the removal of the earth rbUs away from the original place, then one does 
not become guilty. But if he removes it from tfeat place, then he become* 
guilty of a PSrSjika offence. 

On the pot, there is a stone. With the throwing away of the stone, the 


12. See « 9 (vii) above. 
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pot remains open, then there is no guilt of grave nature; but one becomes 
guilty of a Dukkata, 

[ IQ ] Within a jar — The jar is big; it is not possible to lift or move it. 

One carries a small pot and comes to take away the precious treasure and 
secures an equivalent of one pdda , then he becomes guilty of a 
ParSjkS offence. If in the jar, there are pearls, crown- [ diamonds ] 9.5b, 1 

and gold; the lid is pulled out and the top-part juts out; but after that [ the 734a. 14 

hand j does not leave the jar, then one becomes guilty of Thullaccaya. But, 
if one, with the idea of stealing, takes away an equivalent of one pdda, then 
he becomes guilty of a Parajika offence. If the jar is full of treasure and if 
one takes some in Ills hand and the hand does not leave the place [where 
the treasure is deposited J, and through the fingers an equivalent of a pdda 
comes out and is dropped again in the jar, then one becomes guilty of a 
Thullaccaya. If, however, the hand comes out away from the jar, then one 
becomes guilty of a Parajika offence. 

There are teachers who explain that if one takes away some precious 
things from the bottom of a jar and the hand has left the bottom but it has 
not come out of the jar, [ even then ] one becomes guilty of a 
PSrajikS offence. The Teacher says : In the matter of Vinaya-rules of 
conduct, it is better to follow the stricter C ) rule. 

[17] By one draught, one becomes guilty of a Parajika offence. 

[ That is ], if one draught is worth a pdda , then one becomes guilty of 
a Parajika offence. 

Also, there is another commentary £ ) that explains in a quite 

different way. If there is a big jar that is heavy and, though unfettered, it 
J, cannot be lifted. With his mouth then he begins to drink out of rhe jar. As 
long as the mouth docs not leave the jar, he becomes guilty of Thullaccaya, 
but when it leaves the jar, one becomes guilty of Parajika. If one takec 
a bamboo tube and drinks [ with its help ] and if the draught that enters 
and goes below the gullet is worth a pdda , then he becomes guilty of a Para- 
jika offence. If the mouth holds the tube and he sucks [the drink], 
the mouth and the tube arc both full and then he lifts the tube and with one 
hand he doses the other end and thus he gets it disconnected from the jar, 
then he becomes guilty of a PSrSjikS offence. If he takes a strip of cloth 
and throws jt into the jar so that it sucks up the ghee or the oil within the jar, 
then as soon as the strip of cloth leaves his hand, he becomes guilty 
v of a Parajika offence. 

S There are other teachers whose explanation docs not agree with this, 9.6a. I 

J [ They say ; ]. If the strip of cloth is thrown in and if repentence is produced 734a .26 

■&. in his mind, then as long as the strip of cloth is not taken out, one becomes 
f guilty of Thullaccaya [ only ]. If there is no repentence produced in the 

5 mind, and if he lifts up that strip of cloth and thus disconnects it from the 

6 jar, then he becomes guilty of a Parajika offence. If the strip of 
V-: cloth is already thrown in and if the owner becomes aware of it and demands 

its price and if he pays it back, then he becomes guilty of Thullaccaya. If, 
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however, he does not pay back the value, then he becomes guilty 
of PSrljikS, 

[ 18 ] If a Bhikkhu has with him an empty jar and if an outsider come* 
and pours ghee or oil within the jar and if the Bhikkhu gets angry and takes 
it and flings it away to another place, then there is no violation. If, however, 
he does not get angry, but with the thought of stealing [ the contents ], he 
shifts it to another place, then he becomes guilty of a Parajika offence. If 
he does not shift it to another place bnt bores holes at the bottom of the jar 
and lets the ghee or oil worth a pSda ooze out* then he becomes guilty of a 
P5r5jik5 offence. If when be bores holes into the jar of ghee or oil, they get 
co-agul 2 tcd so that nothing comes out, but afterwards he gets it heated in 
the sun so that the contents worth a psda melt and come out, then he 
becomes guilty of a PSrfjikS offence. If he bores a big hole and the ghee 
and oil come out like glue and this continuous uninterrupted oozing is worth 
more than one p<fda and when he sees this, repentance is produced in his 
mind and then he puts it back again into the jar, then he becomes guilty of 
Thullaecaya. If, surely, there remains outside anything worth a pdda, he 
becomes guilty of a PirijiU offence. If he shifts the jar and places it on 
a stone with the intention that it should fall down on the ground, then he 
9.6b- 1 becomes guilty of a PSrSjikS offence. 

734b. 10 

[ 19 j The owner puts on a good level place an empty jar where he 
has not yet poured ghee or oil, but where he intends to pour the same. The 
Bhikkhu deliberately places it, afterwards, resting it on a huge wooden 
[ block ] or stone with the idea that it should break. The owner sees the 
Bhikkhu doing this purposely and if at the time when the jar breaks, the 
owner demands the price of the jar and if he pays it back, then it is well and 
good. But if he does not pay it back, then he becomes guilty of a PSrSjikS 
'offence. 

If the Bhikkhu has not the idea of breaking the jar but before he makes 
use of it, he throws within the jar, various kinds of rotten things [ or other 
sundry things], small or great, then he becomes guilty of a Dukkata offence. 
If he uses it, then he becomes guilty of Thullaecaya. When he has used it, 
if the owner sees the same and demands the price of the jar and if he docs 
not pay it back, then he becomes guilty of a P5r5jik& offence. He has no 
idea of stealing the jar, but just with an angry mind, he breaks it, or burns 
it, or with water enundates it, or by various other means renders it impossible 
for the owner to get it fresh and alive ( j’jjf ) , then he becomes 
guilty of a Dukkata offence. He should pay back the price to the owner. 
But if he does not pay it back, then he is guilty of a ParSjikg offence. He 
puts sand, earth or stones into the jar and then pours water into it so as to 
render it full and overflowing and thus if the jar is rendered un-usable, then 
he must return the price to the owner. If he does not pay it back then he 
becomes guilty of an offence as said above. 

9 - 7a . 1 The Teacher says : The detailed commentary on things underground is 

734b. 2 3 now concluded. 
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[ 20 J [ He says : ] I must now give the comment on things above 
ground. 

Things placed above ground mean things placed on the ground, or in a 
palace, or on the top of a mountain, and things like the same, which are put 
in places that are not hidden. This is what is meant by things placed above 
ground. They may be either collected [ in one place ], or scarlet ed [ in 
different places ], or deposited in a vessel. The Teacher says : The mean- 
ing of this is already explained in detail. I should now make only some 
general remarks. As regards tilings which can be taken hold of in one’s 
hand, you can yourselves know. Things like ghee, oil, honey, milk and 
drinks arc [ to be treated ] like the flowing water, and in no way different. 
You can yourselves know. Things cheap, or expensive like gold locking in 
C ) pearls strung together, or long white soft woollen cloth— if 
they are shifted from their original place even to the extent of a 
hair's breadth, then one becomes guilty of a Parajika offence. 

Thus is concluded the section on things above ground. 

[ 21 ] Things in the open [air] — that is, peacock and the like. There 
are six places [ of extremity ] in a peacock. Which are those six ? First, 
the face of a peacock; second, the tail; third, both wings; 1 ® fourth, the feet; 
fifth, the back; 1 ® sixth, the crest. 

A Bhikkhu thinks : * 1 should like to steal a peacock in the open [ air ].* 

The peacock is on the point of flying up in the air. The Bhikkhu 
goes and stands in front of the peacock. The peacock sees the Bhikkhu 
and is not able to fly. He spreads his wings and stops. The Bhikkhu be- 
comes guilty of a Dukkata [ offence]. He raises his hand and touches him. 
He becomes here also guilty of a Dukkata [offence]. If he shakes the pea- 
cock [ in his place ] then he is guilty of a Thullaccaya offence. But if he 
holds him and pulls him by the tail and removes him Horn the place where 
his* head stood, then he becomes guilty of a Parajika offence. If he pulls 
near him the left wings so as to make his right wings come up to [the place 
occupied by the left wings] , then he becomes guilty of a Parajika offence. 
In the same way with his upper and lower extremities. If the peacock is 
in the air and if the peacock then descends on one or the other part of his 
body and stays there — if he is on his right arm and if the Bhikkhu with the 
.idea of stealing him away puts his left hand around him and removes him 
from tho place [he had occupied] , then he becomes guilty of a PSrSjika 
offence. But if the peacock himself flics and comes over there, then there 
is no violation [ of any rule of offence ]. With the idea of stealing him away, 
he takes him and goes forth. When he takes his first step, he becomes guilty 
of a Thullaccaya but when he has taken his second step he becomes guilty 
of a PSrajikS offence. 

[ 22 ] There is a peacock on the ground. A Bhikkhu has the idea 
of stealing him away. He takes the peacock belonging to some other person. 

13. The Pali Commentary h« nothing corresponding to die back. There, wings on both 
sides are the two places of extremity. The Chinese text takes both of them as one place and 
so it had to add one more — 'hack.' The Pali Commentary seems to be more reasonable. 
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If he holds him by one or the other part of his body without taking him away 
from the earth, then he becomes guilty of a Thullaccaya. But if he entirely 
lifts him up with no part of his body touching the earth, then he becomes 
guilty of a PSrSjikS offence. If a peacock is in a cage and if with the idea 
of stealing away the peacock one takes hold of the cage and taking it goes 
away, then he becomes guilty of an offence commensurate with [ its value 
in ] p4da t more or less. If a peacock is in a garden eating his food, and if 
with the idea of stealing him away, he drives him outside the gate, then he 
becomes guilty of a grave offence. With the idea of stealing a peacock, if 
one throws him outside the garden, then one becomes guilty of a P5r5jik3 
offence. 

A peacock is in a village. If with the idea of stealing him away, one 
drives him outside the bounds of the village, then one becomes guilty of a 
P3r3jika offence. A peacock is himself moving about, and goes to a monastery 
or to an open ground ( SJj jijj ) . A Bhikkhu, with the idea of stealing 
him away, takes a stick or takes a stone or a piece of wood, and throws it at 
the peacock, who gets frightened and flies towards a forest, or on the roof 
of a house, or returns to the original place, then one does not become guilty. 
If with the idea of stealing liim away, he deliberately drives him Out or re- 
moves him [ from the original place ]' even to the extent of a hair’s breadth 
then he becomes guilty of a PSrajikS offence. 

In the same way there will be violation, or no violation with regard to 
all other birds— exactly as in the case of a peacock; in no way diflenrent. 

[ 23 ] A piece of cloth that is blown around by the wind in open air. 
A Bhikkhu, with the idea of stealing ir, takes hold of one or the other part of 
it, then he becomes guilty of a Dukkata. If taking hold of it, he shakes it 
[ in its place ], then he becomes guilty of a Thullaccaya and if he removes 
it from its place, then he becomes guilty of a Parajika offence. This piece 
'of cloth also is like the peacock [ as far as the places of extremities are 
concerned ] and is in no way different. If a piece of cloth Is falling down 
on ground from the open air [ above ] and a Bhikkhu seizes it with his hand, 
then he becomes guilty of a Dukkata offence. But if he removes it from the 
original place, then he violates [ the rule of] a grave offence. 

[ 24 ] A thing falling down — A person who has decorated himself with a 
precious ornament on his body drops down that ornament unknowingly. 
A Bhikkhu sers from afar this precious thing coming down through open air. 
With the idea of stealing, he seizes that precious thing and removes it from 
the ground even to the extent or a hair’s breadth, then he becomes guilty of 
a ParajikS offence. In the case of a kdstiva, the same offence, as said before; 
in no way different. 

A detailed commentary on things in open air is concluded. 

[25] I'artous kinds of things placed on a cot — Whether one seizes them 
or not — this matter also is to be treated like things placed upon ground; in 
no way different. 
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If one takes away the things along with the cot and goes away, removing 
it from the original place, then you yourselves can«know [what offences one 
commits], 

+ 

[26] A kasSva placed on a cloth-sland li — If a Bhikkhu, with the idea 
of stealing away a kasdva on a cloth -stand, moves it from the original place 
then he becomes guilty of a grave offence. If he removes it from the original 
place without letting the two ends come together C ^ 55 ) then 
[also] he does become guilty. If he pushes it to any of the two extremities, 
then he violates a rule of offence. If he takes it away along with the stand, 
then he becomes guilty of a grave offence. If the kSsdva is tied to the cloth- 
stand and if he pushes it to any of the two extremities, then he becomes 
guilty of a Thullaccaya, but if he loosens the knot and takes it and goes away, 
then lie becomes guilty of a Parajika offence. 

A Bhikkhu tics up his kSiffva at four corners and renders it [into 
a canopy] to hold dust. If another Bhikkhu with the idea of stealing it away 
unties one comer. . . .upto to three corners — then in ati these cases, lie be- 
comes guilty of a Thullaccaya. If he unties all the four corners then lie be- 
comes guilty of a Parajika offence. If the kSsSva is placed on a stand and 
one end of it tests on the stand and the other on the ground and if one 
end [of the cloth] leaves the stand but the other end does not leave the 
ground, then he becomes guilty of a Thullaccaya. If one end leaves the 
ground but the other end does not leave the stand, then also there is 
Thullaccaya. But if [botli the ends] leave the stand as well as the ground, 
then there is Parajika. 


[27] A Bhikkhu puts a cloth-bag or any other miscellaneous thing 
suspended from a hook. If a Bhikkhu, with the idea of stealing it away, 
holds the bag in his hands but docs not remove It from the hook, then there 
is Thullaccaya. But if he takes it out of the hook, then he becomes guilty 
of a Parajika offence. 

A Bhikkhu keeps a c!oh-bag on a peg. If a Bhikkhu with the idea of 
stealing it away, takes it off the peg, but does not remove it from the wall, 
then there is Thullaccaya; also when, he takes it, it is off the wall, but not off 
the peg, then there is Thullaccaya. But if he removes it [both] from the 
peg as well as the wall, then there is Parajika. 

Further, he places the cloth-bag or any other miscellaneous thing on a 
peg. A Bhikkhu, with the idea of stealing it away, intends to lift it and take 
it away. Sc he releases it from the peg and lets it come down on his shoulder. 
If, at that time, he feels repentance in his mind and, therefore, puts it back 
on the peg, then there is Thullaccaya. If again the idea of stealing it away 
rises up, and he takes it and goes away, then there is Parajika. If when he 


14. Evidently, tlie Chinese translator has not understood the original icri.*-tivartt>vamsa. 
Il is merely a bamboo kept suspended from the roof with the help of two pieces of a cord tied 
at the extremities of the bamboo, or the extremities of a bamboo are firmly fixed in the walls 
and a rest is prepared to keep clothes hanging over the hamboo. He takes it in the sense of a 
frame or a stand 
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lifts it from the peg, he finds it too heavy [ for him to carry ] and so he lets 
it down on the ground, then there is Thullaccaya. If, afterwards, he takes 
it off the ground and goes away, then there is P3r5jik5 offence. 

[ 28 ] Question : — What is meant by a peg ? 

Answer : — Bore a hole one cubit CM) in length and put a headed 
nail in the wall. It may be curved like the tusk of an elephant. And all 
kinds of pegs like the same. 

If a piece of cloth is on a tree and if a Bhikkhu, with the idea of stealing 
it, takes it away — whether it is cheap or expensive — then the same detailed 
explanation as in the case of [ a piece of cloth on ] a peg. 

A piece of cloth is on a fruit-tree and a Bhikkhu, with the idea of stealing 
it, shakes the tree to take away the cloth. The cloth does not fall down but 
the Bhikkhu sees the fruit and he gets an idea of stealing the fruit. If he 
shakes the tree and the fruit falls down and if its value is one pa da, then there 
is Parajika offence. 

If both the fruit anti the cloth do not fall down, then there is Thullaccaya. 

Thus is concluded ‘the section on tilings suspended. IS 

[ 29 3 Places in water —What is deposited in water. Through fear 
of the king and the like, whatever is kept hidden in water; whatever is placed 
in vessels of copper and the like that is not perishable in water. 

Places in water, that is, [ places as in ] a tank- If a thing is deposited 
there, then it will not be washed away by its water. The thing will stay 
there. At that time, a Bhikkhu with the idea of stealing makes a search of 
things in the water .When he goes to make a serach in the shallow water, with 
every step that he take?, he becomes guilty of a Dukkata offence. If he goes 
towards deep wa ter, with every device C '02 ). that he designs, he becomes 
guilty of a Dukkata offence. And when he enters water, if there is a surging 
wave and the like and if he docs not reach the place where the thing is deposited, 
or if he secs a poisonous serpent, or a big fish, or a crocodile, or a very dangerous 
animal and, through fear, he runs away and misses { his object], then he 
is not guilty. The Teacher says : Seizing the object and the like is to be 
treated as said before already; in no way diffe: ent. You yourselves can know. 

[ 30 ] Places [ of extremity ] — One can grasp the object at six places — 
four sideways, one above and one below. Thus there arc six places. If 
in the tank, there arc lotuses and the like and if a Bhikkhu with the idea of 
stealing takes away a lotus, then according to the price, high or low, he is 
bound down by an offence. When one cuts a lotus and even though the 
silken thread of the stalk remains uncut, one becomes guilty of a PSrSjlka 
offence. 

If, with the idea of stealing, one takes away the stalk [ of a lotus ] by 
digging it out of earth, then the offence is light or heavy as has been already 
said above. If there are various kinds of miscellaneous things kept on water, 
and if one, with the idea of stealing and intending to haul them, goes to one 


J 


15. Tliii is the Chinese rendering corresponding to Puli vehUsafiham. 
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place or the other, and lie pulls at them without moving them from their 
original place, then he becomes guilty of a Thullaccaya offence. But if ho 
lifts them up from their original place even a hair’s breadth, then there is 
Paiajika offence. % 

If the lotuses are bound in a bundle and are floating on the water * and 
if, with the idea of stealing, one unties the bundle, he becomes guilty of 
ThuJlaccaya. But if he lemovcs the bundle [from its original place], then 
he becomes guilty of a PSrajikS offence. 

The topic of sis places is to be understood as already stated above. 

[ 31 ] If, with the idea or stealing, one plucks up the root of a lotus, 
without completely cutting it away, then he becomes guilty or a Thullaccaya. 
If one completely cuts oJf the root, then there is a Parajika offence. If the 
tank is dry having no water, and if one digs out the lotus from all its four 
sides and cuts the root, then there is Thullaccaya, When he removes it 
from its original place, ihcn according to its value, high or low, he is bound 
down by an ofTence. 

There is a tank with fish. The tank is owned by some one. In a 
particular place of tho water in the tank, if a Bhikkhu with the idea of steal- 
ing, takes a hook or a net or lays down a fish-trap but no fish enters the trap, 
then there is Dukkata. If the fish enter the trap, then there is Thullaccaya. 
If he picks up the fish and when it is removed from the water, then there is 
PSr£jik5. If the fish jump out of the net on to the shore, then there is 
Thullaccaya. From the shore he picks up the fish away from its place, 
then according to the value, high or low, one is bound down by an offence. 
The same treatment also with regard to a tortoise. 


9. 10b. I 
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[ 32 ] One, with the idea of stealing, wants to catch fish. But the 
tank being big, he cannot get any. So he makes a small tank, with a channel 
[ from the big tank ] to let the fish enter it. If the fish enter the small tank, 
then there is Dukkata. If he [ tries ] to catch the fish from the small tank 
but he docs not get any, as the fish go back again to the big tank, then there 
is Thullaccaya. If (he fish do not at all come to the small tank, then alsc 
there is Thullaccaya. If from within the channel or from within the small 
tank, he removes the fish from their place, then according to the value of 
the fish, high or low, he is bound down by an offence. If the water in the 
tank is being evaporated and is about to be exhausted, the fish get collected 
together in one place. Some one puts some [ poisonous ] medicine [ in the 
place ] and the fish die. A Bhikkhu, not knowing this, takes this fish consi- 
dering it to be fit for otic who has taken the vow of accepting cast-awa) 
things (pamsu-kHlika), then there is no violation [ of any rule of offence ]. If 
he knows that they arc owned by some one, then according to its price, high 
or low, he is bound down by an offence. If the owner of the fish demands 
the price, then one must pay it back. If one docs not pay it back, then one is 
guilty of an offence. When the owner of the fish has already taken it [ back ], 
but has no mind to keep it [ with him ] and the Bhikkhu with the idea of 


stealing takes it away, then there is Thullaccaya. The Teacher says ; the 
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light or the grave nature of this offence is like what has been already told 
You yourselves can know. 

Thus is concluded the section on [ things in ] water. 

[ 33 ] Boat — Whatever is used by ordinary men to cross a river even 
to the extent of the use of a rope. But here, whatever is used by ordinary 
men to carry things- — all this is called boat. 

On a boat, there may be men or no men; even to the extent of sundry 
things — All this is [ to be treated ] as before. 

A Bhikkhu has the idea of stealing. He intends to steal the boat. But 
he thinks to himself : T want to take away the boat; but I have no one to 
assist me. I must find out some help-mate. Then he goes-.. seizes... shakes 
up...[ In all these cases the treatment ] will be as before. 

[ 34 ] Disconnects the rope — Disconnects the rope, but the rope does not 
leave the [ original ] place, then there is DuJckata. If the rope leaves the 
original place, then there is Thutlaccaya or Farajika offence. The Teacher 
says : I must now explain this in detail. If he ties the boat in water in 
a rapid current and if the rope is cut, then he is guilty of a Farajika offence. 
If it is in water that is not flowing and if the rope is cut, but the boat does 
not leave the £ original ] place, then there is Thullaccaya." If, however, 
the boat leaves £ original ] place, then there is ParajikS offence. If the boat 
is in water that is not flowing and if, first, it moves from the [ original ] place 
and then the rope is cut, then as soon as the rope is cut, he becomes guilty 
of a ParSjik§ offence. If the boat is on land (lit. dry earth) and if it is 
removed from its [ original ] place, then there is PSrajika offence. If tire 
boat is supported by two wooden blocks and if he goes to steal away one 
wooden block, then there is Thullaccaya. If he goes [to steal] both die 
wooden blocks and the boat falls on ground, then there is Parajika offence. 

A boat is on land and a Bhikkhu has the idea of stealing it away. With the 
help of a long rope and a pulley, he hauls the boat away from its place; then 
there is Thullaccaya. He moves the boat from its place and then discon- 
nects the rope, then there is ParajikS offence. The boat in the water is not 
tied and a Bhikkhu with the idea of stealing is on it. He intends to go to- 
wards the east but the wind is blowing towards the west, then there is 
Thullaccaya 1 *. If the idea of stealing arises after going to the p ! acc reached, 
and if he takes it, then there is ParajikS. If repentance arises in his mind 
when it is being blown by the wind and if he comes back to the original place 
and the master demands ( } the boat, then he must return. If he does 

not return it to the master, then there is Parajika. 

Thus is concluded the section on a boat. 

[ 35 ] A vehicle, such ^s a cart and the like. A cart which has stored 
up sundry things— living beings ( lit. beings with consciousness ) or 
non-living beings ( lit. beings with no consciousness) — all this is to be under- 

1G. Some dcUiita dial »ie found at the end of dm section have nothing corresponding 
in Pali commentary which j'jvci other detaib. 
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stood as said before . In a cart is stored lip some husk. A Bhikkhu with the 
idea of stealing it uses a vessel ora bowl for carrying away things. As long 
as the bowl is not taken away from the place [ where the things are stored ], 
there is Thullaccaya. But if the bowl leaves the place, then there is Parajika. 

If the cart is heavy and if he is not able to haul it, and if he seeks a bull 
with the intention of hauling it, then at the very outset as he seeks the bullock 
he is guilty of a Dukkata. If he secures the bull to haul the cart, then when 
the bullock lifts his first step, there is Thullaccaya. If he takes up four steps, 
then there is PSrajika. If he intends to go to the east, while the bullock 
goes towards the west, then there is Thullaccaya, But if he returns to the 
original road [that lie had in mind], then there is Parajika. If [any part 
of] the conveyance is hanging on a wall and If one takes it with the idea of 
stealing it, then there is violation or no [ of a rule ], as said in the case of a 
suspended bowl-bag; in no way different. 

Thus is concluded the section on [ things in ] a conveyance. 

[ 36 ] Things in a had — that is, what is carried in a load on the head. 
The Teacher says : I should like to expound the meaning of this. 

The Head — that is, whatever is above the gullet [in front] and the 
boundary line of hair at the back — -this is called the head. Whatever 
sundry things are placed above that — this is called a head-load. Whatever 
is down below the gullet and the border line of the hair — this is called 
the shoulder. Whatever is below the arm-pit and above the abdomen — this 
i$ called -waist (? kati ) . If one seizes [ these loads ], then there is 
Dukkata. The rest like things carried in a head-load and deposited are to 
be treated as said before. The remaining topics like [ things carried on ] 
a shoulder or waist-line (fca/i), also, are similar. The meaning of [ the 
expressions] coming next is easy to be understood. 

. Thus is concluded the section on things carried in a load. 

[37] A garden, that is, a flower-garden or a fruit-garden, - where 
fragrant plants grow. They are dug out by a Bhikkhu who has the idea of 
stealing them away. Then according to the value, high or low, he becomes 
guilty of an offence. If in a garden, there is bark of a tree and if with the 
idea of stealing it, one peels it off and takes it away, then according to the high 
or low price, he becomes guilty.The same treatment with regard to the 
flowers and fruit in the garden. 

If there is a park under dispute and if a stranger Bhikkhu snatches it 
away because of his strength in carrying on disputes, then at the time when 
he starts the dispute, he becomes guilty of a Dukkata. If he creates a doubt 
in the mind of the owner, then there is Thullaccaya. If the owner [ loses 
all hope ] and then has the idea of indifference [ for that park ] , then there 
is PSrajika. If the owner had not yet the idea of indifference, and the 
Bhikkhu snatches it thinking that he has obtained it for certain, then [also] 
there is Par5jjk£. If he says: "Officials take bribes; the [wrongful] contestant 
of the garden will be successful”, and the owner of the garden [thus] believes 
that his cause will be lost, then the Bhikkhu becomes guilty of ParajikS. 
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If the matter is taken to the Sangha lor decision and the 
deliberately gives the decision against Law, then the person respond ble lor 
the decision is guilty of PSrSjikS. If, however, in the Safigha, the dispute 
is very scrupulously decided according to Law, then the [wrongful] con- 
testant will not be guilty of such [ParSjikS offence] but of Thullaccaya. 

Thus is concluded the section, on [things in] a garden. 

[38] In a monastay ( ^ ) — Sundry things are placed in a monastery, if 
one picks up things placed, touching at four points, [then .the treatment] is 
as said before. If a house is [already] given to the Sangha, small or great, 
coming from all the lour directions, and if a Bhikkhu intends to pick up a 
dispute over its appropriation, then it cannot be a matter of dispute, as (here 
is no one master [who could be held responsible] for being accused ( Kf ) • 
There is no violation [of the rule] of grave offence. If a donor gives a gilt 
to a gaga (group), or even upto one single individual, and if one with idea of 
stealing takes away this house and if the owner gets the idea that his case u 
lost and if die thief gets the idea that he has got it certainty— then whether 
there is violation or no violation will be [determined] as said before. 

Thus is concluded a brief discussion on [things in] a monastery. 

[ 39 ] In a JUld, that is, in a field of two kinds. Which are the two 
kinds ? One, the field of pubbagpa (primary food); the other the field of 
aparagga (secondary food). What is called pvbbag&a ? When a field has 
seven kinds of grain such as paddy (sdli) and the like. What is aparagga 17 ? 
When a field has cereals or pulses ( W ) and the like, even upto a < 
sweet sugar-cane. ! 

If a Bhikkhu, with the idea of stealing, takes the paddy equivalent to 
one ptida, then he becomes guilty of a grave offence. Even when the paddy 
is, not yet reaped, if a Bhikkhu, with (he idea of stealing it, seeks a tickle, or 
a pingo C Jfr ) »or a basket, or any other contrivances [to carry the paddy], 
then he becomes guilty of a Dukkafa. If with his hand, he seizes it, that 
he is guilty of Thullaccaya. If having seized, he [ proceeds to J cut it, bur 
if it remains Btili connected with other things that grow there and if it is not 
removed from the original place, (hen one becomes guilty of Thullaccaya. 

But if it is completely rel ea s ed severing all connection,then according to ■ 
the price, high or low, one becomes guilty. 

If with the idea of stealing, one takes paddy to make rice out of ii, then 
before it is put into the revolving device (i. c. mill) one becomes guilty of 
Dukkafa. If he seizes the paddy and beats it with a pestle, then for every 
action of his, he becomes guilty of Thullaccaya. If rice is already made and if 
leaving the [ base of ] earth he puts it into a vessel, then there is pSrSjikS. 

If a Bhikkhu has a dispute with others about a field, then there will 
be the same [ treatment ] ai has been already said. 

If a .Bhikkhu steals from another his field, or [ a part of the field ] even 1 
to the extent of a hair, or definitely has the idea of stealing it, then he be* j 
comes guilty of ParSjikS, Why ? Because, the land is so valuable that fl 

1 t 

1 7, See P'ot P.V. Bjpart paper on Apmanna {Uni. •/Ctylon Utmwjan. 1 992, pp. 67-71)' * 
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its value cannot be calculated. If this Bhikkhu comes and asks the Sangha 
whether he can take the land and if the Sahgha is in agreement with him, 
then all of them are guilty of a grave offence. 

i 

[ 40 ] If there arc two marker [-stones], and if a Bhikkhu lifts up one 
marker [-stone], then he becomes guilty of Thullaccaya. If he lifts up both 
the marker [-stones], then there is Farajika. If the land has three marker 
[-stones] and if he lifts up one marker, then there Is Dukkata. If he lifts up 
two, then there is Thullaccaya and if he lifts up three, then there is PSrSjika. 
If the land has many markers and if one lifts up one marker, then he is 
guilty of Dukkata. Even upto his lifting [ all the ] markers [except] the 
last two — for all this, there is Dukkata. Out of the last two, if lie lifts up 
one, there is Thullaccaya; if he lifts two, then there is ParSjika. 

If a Bhikkhu has the idea of stealing, and if by stretching a rope he 
takes the land of others, then when he proceeds to lay down the rope at the 
first end, he becomes guilty of Thullaccaya; when he puts the rope on both 
the ends, then there is Parajika. If he writes a name on the land and when 
he docs it for the first time at one end, there is Thullaccaya. If he writes 
it at bo tli the ends, then there is Pirajika. 

If, with the idea of stealing, a Bhikkhu makes a solemn announcement ; 
“ This land is mine.” The owner of the land hears it and with suspicion 
in his mind he becomes afraid whether he would lose his land. Then this 
Bhikkhu is guilty of Thullaccaya offence. If the owner of the land gets firm 
idea that lie has certainly lost the land, then he is guilty of Parajika. 

Thus is concluded the section on field. 

[ 41 ] The site , that is, the land site of a monastery or the land- 
sitc of a garden, whether with trees or without trees, with fencing or without 
fencing. Whatever has been said with regard to the section on flower- 
garden and with regard to the section on field, is to be said [ here ] in brief. 

Thus is concluded the section on land-site. 

[ 42 ] A tillage — In the original Vinaya a detailed explanation has 
been already given. 

A forest — This land is owned by some one. But the Teacher says : it 
is also without an owner. 

What is meant by ‘owned by some one* and 'not owned by any one?' 

Answer: — If there is grass or wood in a forest and if you cannot get it 
without paying its price, then this is called ' owned by some one.’ If there 
is grass or wood in a forest and if one can cut it as much as one likes without 
being howled at or questioned by anybody, then this is 1 not owned by any 
one.’ If a Bhikkhu [ takes up ] things in a forest that is owned by some one, 
then according to die price, high or low, he becomes guilty of an offence. 
If there is a place in a forest owned by some one and if he takes up things 
that are discarded by people before going away, or that are not capable of 
being used, then there is no offence. There is a forest that is owned by some 
one and if there are things like a wooden post or sundry things lying there 
for a very very long time and if there is no one to pick it up and if a 


9. 13b- 1 
736b. 11 


9.14a. 1 
736b .24 


J 


256 


S HAN-CH I EN-P'I-P'O-SHA 


I IXtZ. 


Bhikkhu borrows it for use with the intention of returning it to the owner 
when he comes, then them is no offence. 

[ 43 J A Bhikkhu offers the price and goes to a forest that is owned 
by some one and speaks to the keeper of the forest : “ You just permit me 

to take wood in the forest. After taking it, I will pay you in return its price.” 
The keeper of the forest replies : “ You can take as much as you like n ;aod 
the Bhikkhu then lets his servant enter the forest and. takes as much as he 
likes; then, if he takes, there is no offence. If the owner of the forest says 
to the keeper of the forest : * If a Bhikkhu takes some thing from this forest, 

you do not take the price from him, ’ and if the keeper of the forest still tries 
to extract the price from him, then the Bhikkhu should give the same. If 
9. 14b. 1 the keepers of the forest are asleep and not yet awake, or are not present 

736c. 7 because they have gone out somewhere else, the Bhikkhu may enter 

the forest and take the wood. If, later, the keeper of die forest returns, secs 
him and tries to extract the price, the Bhikkhu should give the same. If a 
Bhikkhu has entered die forest and has taken wood and if there arises 
some fear of being pursued by a thief or a tiger and he is not 
able to pay back its price, then he may pay it later. If he does not pay, then 
he becomes guilty of an offence and is bound down by an offence according 
to the price, high or lot# ( bhaQtfa-deyyam pana hoti ). If a Bhikkhu enters 
the forest without feting permission from the keeper and if) with the idea 
of stealing, direedy takes away things belonging to others and if he 
goes beyond the bounds of the forest, then he is bound down by an offence 
according to the price, high or low; he becomes guilty. 

Thus concludes the secdon on forest. 


[ 44 ] Water [ Vin. ui. 51 ] — that is already stored in pots. When 
there is scarcity of water, in each and every family they store water in big 
jars. A Bhikkhu with the idea of stealing {water] by boring a hole into 
the jar, makes an attempt at boring by having a tiny [ superficial ] 
cut c m&mm ) into the jar, then he becomes guilty of a 
Dukkafa. If the bore is not yet made all through, then he becomes guilty 
of Thullaccaya. If he makes a hole all through and gets water through it, 
then he becomes guilty and is bound by an offence according to the price, 
high and low. Also when the jar is small, a Bhikkhu inclines it and 
gets water out of it, then also he becomes guilty according to the price, high 
or low. If the jar has a large mouth and if one inserts a small pot into it and 
takes water, then [ he is to be treated ] as has been already said in the section 
on ' stealing oil.' 

[ 45 ] If the water is in the tank of some one else and a Bhikkhu with 
9.15a. 1 the idea of stealing [water] digs out the ■ earth and definitely takes water 

736c. 20 from it and if the water that flows out is worth more than one pdda, then the 

Bhikkhu becomes guilty of a ParijikS offence. If a Bhikkhu, with the idea 
of stealing [ water ] by some means, digs out the boundary edge of the tank 
belonging to some one else and almost makes a hole through, wishing to let 
some one else break it through and through at this place, or some little boys 
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to break it through* or cows to trample on the place and break it through, 
and if die water flows out through this place, then the Bhikkhu becomes 
guilty of a Parajtka offence. In the tank, therevis a big tree. A Bhikkhu, 
L seeking the water, cuts the tree, and fells it into the tank. The tree gives 
rise to a splash of waves which precipitates the slipping down of the bound- 
ary-edge of the tank and water then flows out. He becomes guilty and is bound 
by the offence according to the price, high or low. ' 

[46 ] A Bhikkhu has two tanks, one of which has water and the other 
it without any : each of them is on each side of a tank belonging to others 18 . 
The tank of others has plenty of water. A Bhikkhu, with the idea of stealing, 
digs a hole ( ) in lm tank with water which thus has communication 

with die tank belonging to others and so he lets his watei flow into another’s 
tank with the result that the other man’s tank overflows and the water enters 
his dry tank. If thus loss is caused to the water in the tank of another per- 
son, then there is an offence according to the price, high or low. 

[ 47 ] If a Bhikkhu has his field near a dry tank belonging to others, 
then he thinks out a device of digging into the tank so that it will 
be communicating with his field. When it rains, the water from the tank 
enters Ills field. When the owner of the tank comes and tries to demand the 
price of the water [ that he lost ], the Bhikkhu has to pay him back. If he 
docs not pay back, then he becomes guilty according to the price, high or low, 

A group of families has one tank [ in common ], and a portion of water 
flows into the field. If a Bhikkhu with the idea of stealing, diverts the water 
of others into his own field and if hi? [ neighbour’s ] crop does not perish, 
then there is Thullaccaya. But if his crop perishes, then he becomes guilty 
according to the price, high or low. 

Thus is concluded the section on water. 

[48] Tooth-sticks — This is just like what has been said above 
with regard to things in a garden. 

The Teacher, [however], adds : If a servant of the Saftgha takes 
tooth-sticks and they are in his house before they are made available to the 
Saftgha, then they form property of the servant. If a Bhikkhu, with the 
idea of stealing, selects them in advance and takes them, then he becomes 
guilty according to the price, high or low. If the servant of the Saftgha is 
entrusted with certain things and if a Bhikkhu takes them with the idea of 
stealing and without taking permission of the Saftgha, then also he is guilty 
according to the price, high or low. 

[49] The Saftgha asks some novices to get for the Saftgha, 
every fifteenth day, tooth-sticks. The novices select some good ones and 

A2 It A! 

18. □ H ■ —Mark this figure, A has tanks ) and 2 on both aides of LT* tank. 

Al has water, A2 is dry* B*s tank has ample water. There t* a communication between Al 
•uid B's lank. So when water flow s from A I into B*s Lank, ITs tank overflows and the water 
Wers A2 tank, with the result that D J * tank also loses some of its own water. 
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give them to their teacher. The Safigha does not get any share. If a Bhifc- 
lehu, with tho idea of stealing, takes [ some ] from the selected oats, 
then also he is guilty according to the number, many or fow. If the tooth- 
sticks are already placed in the usually appointed place of the Safigha and 
if one takes them [ from that place}, then there is no offence. You must 
know the prescribed rule about tooth-sticks. 

Qucsdon : — What is it that should be known ? 

If the Safigha takes three 1 * tooth-sticks every day, then following the 
Safigha, one should also take only three. If, however, one has entered the 
trance-room or if one is listening to religious discourses, then he may take 
five or six 1 *. When they are exhausted, he can get them more. Why is 
it that he has not to take with him more but take only five or six ? Lest he 
may be scolded by people. 

Thus is concluded the section on tooth-sticks. 

[50] Tree — That is a Jarabu, or a mango on which climbs a foreign 
creeping plant ( ) like that of pepper. A Bhlkkhu, with the idea 

of stealing, cuts with an axe the tree with the creeping plant. But the 
[inner] bark ( $L ) still clings so that continuity still remains. Then 
he is guilty of Thullaccaya. But if it is [ completely ] cut, then there is 
FSrSjika. The creeper is cut but it still remains on the tree, then 
also ParSjika. If, with the idea of stealing, one cuts more than half of the 
tree and then lets it remain and if, because of this, the tree perishes then one 
must calculate the price, small or great, and pay it back. If he does not, 
then he is guilty. If he pierces the tree with a poisonous bone and kills the 
tree, then also the same. 

Thus is concluded the section on a tree. 

[ 51 ] Stealing things in tarn ( J§j| ) —— 

* A thief carries away a thing. A Bhikkhu, with the idea of stealing, 
takes away that thing by force. The thing is detached from every part of 
the thief’s body. This strong man (the thief) beats the Bhikkhu and 
snatches by force that thing back from the Bhikkhu. Although the Bhikkhu 
does not have the thing [with him ], still he becomes guilty of a PSrSjik* 
offence. Why ? Because he definitely had die thought of stealing, and 
the thing had been removed from its original place. If the possessor of the 
thing does not give in but the Bhikkhu snatches it away by force, then as long 
as the thing has not left the hand [ of the possessor ], there is Thullaccaya. 
But when it has left his hand, then there is violation [of the rule] of a grave 
offence. If, with the idea of stealing, one releases from the hand of a mfr", 
a bracelet or a ring, then he is guilty of a FSrijika offence. But if it still 
remains around the [ victim’s ] hand, then Thullaccaya. The same is die 
case with regard to [ an ornhment on the lower part of] the leg ( ) , 

[ 52 ] If, with the idea of stealing, one takes off a piece of doth belonging 
to another, then at the [very] time when he first takes hold of it, he becomes 
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guilty of Dukkata. If he shakes it while snatching, he becomes guilty of 
Thullaccaya. But if it is taken, off [ another person’s ] body, then there 



comes guilty and has to pay the compensation according to the price, high 
or low. If a Bhikkhu-thief, with the idea of stealing, reaches upto a piece of 
doth on the body of another person and if he, taking it, goes away, then as he 
takes the first step, he becomes guilty of Thullaccaya. When he takes up 
the second step, then there is Parajika. 

If with the idea of stealing, a man robs another of his piece of cloth 
covering his body (nivattha-sti takam ^ S, 3S. ) and runs away, then there is 
Dukkata. If the piece of cloth is cast away and put on the ground and another 
Bhikkhu touches it with his hand then there is Dukkata. If he shakes it, 
there is Thullaccaya and if it is removed from the original place, then there 
is Parajika. If with the idea of stealing one robs another of his piece of cloth 
covering bis body and runs away and if another [Bhikkhu] pursues the [Bhikkhu-] 
thief but does not reach him and so he [merely] says: 1 ' You take off the piece 
of doth and drop it on the ground ; and thus save your own life.” Then at 
the very time when the first Bhikkhu loosens the piece of cloth on his body . 
with his hand, the latter Bhikkhu becomes guilty of Dukkata; when [ the 
former] has let it loose, then the latter is guilty of Thullaccaya; when the 
piece of cloth is disconnected from every part of his body, then there is 
Parajika [for the latter]. 


[ 53 ] A Bhikkhu, with the idea of stealing, [tries] to rob another man 
of a piece of cloth covering [his body]. The man runs, loosens the piece of 
cloth, and puts it down on the ground. The Bhikkhu not wishing to spare 
the man pursues him, but does not reach him. He then returns and takes 
that piece of doth. When [ in this way ] the piece of cloth leaves the 
ground, then there is Parajika [for the latter Bhikkhu]. 

A [Bhikkhu] has the idea of robbing another man. The man runs, gets 
alarmed, takes off the piece of cloth, throws it away and goes forth. The 
Bhikkhu not [ wishing ] to spare the man, pursues him but is not able to 
overtake him and so he rcLurns. He sees the piece of cloth on the ground. 
The Bhikkhu says [to himself]: ‘This man has cast away this piece of cloth 
and has gone forth. I may pick it up. 5 [ If he does so ], there is no viola- 

tion [of any rule of offence]. [ But if he picks it up] as a thief, then he 
becomes guilty of Dukkata. If that man returns and with the shaking of 
his head says to the Bhikkhu : “ Do not take my piece of cloth, ’* and if the 
Bhikkhu still takes it, then as soon as that piece of cloth is removed 
from the ground, he becomes guilty of PSrajika. 

The [running] man, with no clinging in his mind (anti layo ^ fo) 
for the piece of cloth, has thrown it away and gone forth and a Bhikkhu 
pursues him. But when he cannot get him, he returns. He sees the 
piece of cloth on the ground and says [ to himself] : * This piece of cloth 

has been secured because of my strength * and so he picks it up. Then 
there is Dukkata. 

Further there is one school of teachers who say : “ He does not bc- 
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come guilty of any Dukkata. Why ? Because, the possessor of that piece 
of cloth had no clinging for it. ” 

Here is concluded the section of stealing in turn. 

[ 54 ] Deposit — A man deposits a thing in a place used by a Bhik- 
khu. The owner of the thing comes and asks for it. The Bhikkhu say* ; 
“ 1 have not received any deposit from you. ” Then because of false speech, 
he deserves to become guilty of a Pacittiya [offence], but because, 
[he makes] this falsehood [only] a device for stealing, he becomes guilty of a 
Dukkata. 

A Bhikkhu thinks : ' This man has deposited with me this thing. No 

one knows it. I may or may not now return the same. * Then he becomes 
guilty of Thullaccaya. If the Bhikkhu is surely determined in his mind to 
get the thing [for himself] and if he makes the owner lose any hope [for 
getting it back ], then he becomes guilty of a Pai-ajika offence. The 
Bhikkhu says : ‘ I will give him harassment. If he creates any great row 
I shall return it. If the piece of cloth is not disputed, I must take it ’ 
When the owner of the thing loses any hope about it and gives 
it to the Bhikkhu, then because or his receiving that piece of cloth, there 
is Pa raj ikS. 

A man receives a thing as a deposit. The owner of the thing comes 
[ back ] and asks for it. By his mouth, he says he will return it, but at his 
heart he is determined not to return the same. The owner of the thing be- 
comes doubtful of getting it back, then the Bhikkhu is guilty of a Parajika 
offence. 

One who receives a deposit shifts, with the idea of stealing it, the thing 
to another place, then there is Dukkata. If one exchanges the thing with 
another that gets exhausted with its use and if the owner of the tiling 
comes and asks for it, then also there is a Dukkata. If the owner of the thing 
asks for its return and if he cannot return it, then there is the offence of 
Parajika. If he borrows it for his use, then there is no offence. 

[ 55 ] One sees a fine begging-bowl of another, placed along with those 
of others, in a place used by a Thera. He has a mind of stealing it. He 
takes his coarse bowl and puts it in the place of the Thera with the intention 
of exchanging it with a fine bowl of another person. By some device, he 
persuades another Bhikkhu to make [ the Thera] pass a night without sleep. 
The pilferer gets up [ in the morning ] goes to the place of the Thera and 
says : I want to go on a tour. Bearing [ in mind] the marks on the [fine] 
bowl of another, he says ; ‘ My bowl and bowl-satchel arc of such and such 

marks and have such and such a shape.’ The Thera gives him that [fine] 
bowl. As soon as the bowl is removed from the original place, that Bliikkhu 
becomes guilty of a Parajika offence. If the Thera himself takes the bowl 
and, intending to hand it over to the Bhikkhu, says these words : “ Who 
arc you that arc taking this bowl at an awkward time ? ” The Bhikkhu- 
thief hearing these words of the Thera gets frightened and runs away. Then 
also he becomes guilty of ParajikS. The Thera, taking the bowl with a 
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pure mind, is not guilty. If the Thera has this idea arisen in his mind : 
‘ This Bhikkhu has already run away. I should like to pinch it [ the bowl ] . ’ 
Then he also becomes guilty of a ParSjikS offence. If the Thera, in the dark- 
ness of the night, through his own mistake takes his own bowl and gives it 
to the - Bhikkhu-thicf, then the Bhikkhu-thief becomes guilty of a Dukkata 
offence. If the Thera, through inadvertence, takes the bowl of the Bhikkhu- 
thief and gives it back to him, then the Bhikkhu-thief becomes guilty of a 
Dukkata; the elder is not guilty. 

[ 5G ] Further, a Bhikkhu, with the idea of stealing, pays respects to 
the Thera and says : “ I am a sick Bhikkhu : let me have a bowl. ” The 

Thera says ; 11 In this establishment there is no sick Bhikkhu. You must 

be a thief. ” The Thera had, first, a quarrel with a Bhikkhu, an inmate 
of his own establishment. He has the thought of taking away the bowl of 
the Bhikkhu who quarreled with him and so gives it to this Bhikkhu-thief. 
Then the Thera as well as the Bhikkhu-thief — both become guilty of 
a Parajika offence. If the Thera has the thought of taking away the bowl 
of the quarrelling Bhikkhu but if he cannot get it and gets only the bowl of 
the Bhikkhu-thief and gives to the Bhikkhu-thief his own bowl, then this 
Thera is guilty of Parajika. 

The Thera has the thought of taking away the bowl of the quarrelling 
Bhikkhu but he cannot get it. He finds his own bowl and gives it to the 
Bhikkhu-thief, then both the Thera as well as the Bhikkhu-thief become 
guilty of Dukkata. 

[ 57 J A Thera takes some things with him and hands them over for 
holding to his young attendant Bhikkhu and says ; ‘I will take you to such 
and such a place.’ The young Bhikkhu takes those things, entertaining 
the idea of stealing them away. He follows the Thera upto the place of 
liis destination. The young Bhikkhu quietly leaves the Thera and taking 
those things runs away. Then with the first step the young Bhikkhu be- 
comes guilty of Thullaccaya and with the second step he becomes guilty 
of Parajika. 

A Thera takes a young attendant Bhikkhu to carry his things when 
he enters a village for begging his food. The attendant Bhikkhu enter- 
tains the idea of stealing. Taking those things, he follows the Thera as he 
enters the village. He thinks : ‘As soon as I reach the village I must go 
away.’ Then for every step that he takes before reaching the village, he 
becomes guilty of a Dukkata. If one step is outside the boundary [ of the 
village] and one step inside, then there is Thullaccaya. When both steps 
have already gone within bounds 30 [ of the village ] then there is ParSjika. 
If, while he is holding things within the village, the idea of stealing arises in 
his mind and he goes out, then also, he is guilty of the same [ offence]. 


20. TUis seems to be different from what we have in Pali, which clearly mentions 
his going away, or returning to his vihtira and so ho becomes guilty : " Sact pana maggalo 
okkttimmi atavim papisatt, fi-idnncrena kstabbo, Alha niaailitvs viharsbhimukko pal&yitva i tiharam 
paoifitva gaechati, updtSrStikkomt Pdrfjikatn. 
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[58] A Bhikkhu commissions a young attendant Bhikkhu [ thus ] i 
4 'You take this piece of cloth and go to that village for washing and dyeing it." 
The young Bhikkhu entertains the idea of stealing it, takes it and goes away. 
Then for every step that he takes while he handles the piece, he gets Dukkata. 
If he goes beyond the appointed place, then there is Parajika. He reaches a 
village and he exchanges the piece of cloth with some other that is used or 
he sells it away, then he does not. become guilty of a grave offence. He returns 
and the owner asks him : “Where is the piece of cloth ?” The Bhikkhu replies : 
“ It is exchanged with another that is worn out by use. ’* The owner 
demands its price. He must pay. If he does not pay, then there is ParajikS. 

A Bhikkhu has a very strong mind to steal and he induces ( % ) a 
Thera to have his garments washed. The Thera grants ( ) the 

request and gives his garment to the Bhikkhu-thief. When the garment leaves 
the hand of the Thera, the Bhikkhu-thief becomes guilty of a Parajiki 
offence. The Bhikkhu-thief has this idea produced in his mind : “Taking 
this thing I will reach the village and then I must take it.” Here also the 
offence is the same. 

The clothes of a Thera are unclean. When there is a slight indication 
that the Thera intends to have his clothes washed, a young [ attendant ] 
Bhikkhu, with the idea of stealing, proposes to the Thera : “These clothes 
need to be washed.” The young attendant further asks : “Where shall I 
wash them ?" The Thera, replies : “Wash them at any place you go to." 
If the young attendant washes them at tlic place where he goes, there is 
Dukkata [only]. If he uses the clothes, then there is Thullaccaya. If 
the Thera is asking back for his clothes and if lie docs not return them, then 
there is Parajika. 

[ 59 ] A Thera has deposited with his donor ( dsyaka ) a piece of soft 
woollen cloth. A young attendant Bhikkhu with the idea of stealing it 
deceitfully goes to the donor's house and deceitfully says : “The Thera lias 
asked [ me ] to come here and take that piece of soft woollen cloth." The 
master of the family who has received the deposit gives it; or the master 
has received it and the mistress gives it; or the mistress has received it and 
the master gives it. As soon as the piece of the cloth goes into the hands of 
the Bhikkhu, then in each of these cases, there is Parajika. 

A donor says to the Thera : “ I wish to invite you, Sir Thera, for 
food and give this sheet of white soft woollen cloth." A young Bhikkhu 
comes to know this. He goes to the house of the donor and says to luxn ; 
“The Thera has instructed me to come here and for the time being receive 
food and the cloth for which an invitation has been already given. The 
time has come and so I should receive the same.” The donor then gives 
that soft woollen cloth to him. The Thera, later on, comes to know of this 
and he then snatches it from the young Bhikkhu. If ho does not give it back 
[to the Thera], then lie becomes guilty of a ParajikS offence. 

A donor gives an invitation to two Bhikkhus for [ rainy- ] summer- 
residence (vassJvtfsa). When the [ rainy -] summer-residence is over, he has 
a gift to make of two sheets of soft woollen cloth, one coarse and the other 
fine. But he docs not present it at that nine. Later, the Thera sends a 
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young Bhikkhu to the donor for that gifted woollen cloth. The donor gives 
it and says to the younger Bhikkhu : “The finer sheet is for the Thera and 
the coarse one is for the younger one.” Tl^e young Bhikkhu takes those 
pieces and puts them in one place. The Thera asks him : “Which is the 
piece given to me ?” The younger Bhikkhu* with the idea of stealing* 
replies : “The coarse one is for the Thera." If the Thera then takes the 
coaise piece of woollen doth, then the younger Bhikkhu becomes guilty of 
Thullaccaya. When Lhe younger one has the finer piece* then as he 
receives the cloth from its place* there is Parajika, 

The younger Bhikkhu, with the idea of stealing, writes on the cloth the 
name. On the finer cloth, he puts his own name. Later, the Thera, be- 
cause of the name, lakes [ the coarse ] woollen cloth. Then the younger 
Bhikkhu becomes guilty of Thullaccaya. But when he takes the [finer] 
cloth, then lxc becomes guilty of Parajika. 

[60] An incoming Bhikkhu enters a monastery and sees an old Bhikkhu 
making his kSsSva. The incoming Bhikkhu thinks in his mind : “This is 
an old Bhikkhu and so he will look after my begging- bowl.’' So he quietly 
puts it and goes away. Later, the begging-bowl is lost. The incoming 
Bhikkhu cannot demand it. .Why ? Because it was not entrusted [ to the 
old Bhikkhu]. It is entrusted to the old man but he docs not understand 
the words spoken by the incoming Bhikkhu. The incoming Bhikkhu says 
[ to -himself] that the old Bhikkhu has accepted the trust. Later on, the 
bowl gets lost. Then also the incoming Bhikkhu cannot demand the bowl. 
Why ? Because the words were not understood [by the old man]. He 
entrusts the bowl to the old man who replies : “All right !" And if it gets 
lost, then one can demand compensation for it. Why ? Because it was 
[properly] entrusted. 

[ 61 ] A Bhikkhu, who is intelligent and who is in charge of a store- 
house of bowls where the incoming and out-going Bhikkhus store up their 
bowla, forgets to close the door and thus loses the bowls of the Bhikkhus, then 
he has to make good their loss. If, however, some one makes a hole into 
the wall and steals [ a bowl ] , then he has not to compensate. Bhikkhus say 
to the Bhikkhu-guardian of the bowl-store : “Friend, in the morning, you 
take out the bowls and keep them outside. We will send a man who will 
look after them. If this watchman sleeps f in the morning] and the bowls 
are lost, then, the guardian of the bowls need not pay the compensation. 
The Bhikkhu-guardian of the bowl-store entrusts the bowls to the Bhikkhus 
and they carelessly open the store and keep their bowls as they would in their 
private cells and [ in such a case ] if a bowl gets lost, then the compensation 
can be demanded. A Bhikkhu-guardian of the bowl-store opens the door 
of the store but, all of a sudden, before he is able to close the door, he is 
attacked by an unexpected disease and so he cannot return the trusts entrusted 
to him. If [ under these circumstances], a bowl gets lost, then there is no 
compensation. The Bhikkhu-guardian closes the store and sleeps. A thief 
comes there and orders him to open the door. The Bhikkhu does not open. 
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Thc thief says to him : ‘I can open the door. I shall hill you.’ The Bhikkliu 
still does not open. The thief [ prepares to ] cut open the door with an 
axe. The Bhikkhu thinks : Tf I do not open, I shall die, and further the 
bowls will be lost.' Thereupon, he opens the door. The thief carries away 
all the bowls and goes. The Bhikkhus cannot demand [compensation]. 

[ 62 ] If an intelligent Bhikkhu-guardian gives the key [ of the store ] 
to an in-coming Bhikkhu and if that in-coming Bhikkhu subsequent!)' opens 
the 6tore, steals away bowls and goes, then the intelligent Bhikkhu-guardian 
of the store ought to give compensation. 

If a Thera says to the clever Bhikkhu-guardian of a bowl-store : ‘I wish 
to deposit the bowl with the store-master and along with him I shall look 
after the same.’ They keep the door open and do not close it. A bowl gets 
lost. Then both of them together must compensate. 

If a Thera takes some man with him and enters the store, the clever 
Bhikkhu of the bowl-store says to him : “Do not enter with tliis man,” and 
the Thera replies : “Don’t worry ( $£ Sf 9? ) ” and if a bowl gets lost, 
then the Thera himself must compensate. 

There is a clever Bhikkhu of the treasure-house of the Safigha. There 
is a big assemblage of large crowds of people. Miscellaneous things go out 
and come within, and one nun is not enough to take care of all of them. 
If a thing gets lost, then that clever Bhikkhu of the store has not to pay any 
compensation. If any offerings come from outside, then the clever Bhikkhu 
of the store must get two shares. 

[ 63 ] A Bhikkhu who has taken, up the practices of purification, (dhuta), 
though he stays in a monastery, does not stay in the rooms of the Sahglia, or 
does not eat food given to the congregation by donors. He sets up a temporised 
room far himself. The Sangha cannot book his services as a distributor of 
duties C Sflt ) or as an attendant who would look after some other work. 

If there is a Bhikkhu who is capable of reciting and instructing the 
Dhamma, then he has to get [ a share ] in the offerings which the Sahgha 
gets, as he is of great use to the Sangha. The Safiglia cannot get his services 
as an attendant who would look after the work of the Sangha. If there is a 
dwelling-place, a garment and a bowl, then first of all, they must be given 
to him after making them usable. An extra share must be given to him of 
food and drinks, fruits and roots. 

If a Bhikkliu has received for his use a dwelling-place, a garment, or 
a bowl belonging to the Sangha and if through negligent placing he loses a 
thing of the Sangha, then he has to pay the compensation in all such cases. 

If one is rendering service of looking after the utensils of the worship 
of the Buddha then he must not give them away ( . If there are 

any things lost, then he has to compensate for them all. 

[Thus is concluded the section on deposits], 11 

{ 64 ] Evading the Government toll-tax y that is, not to pay the tax that has 
got to be paid; passing beyond the toll-post with the idea of robbing [the 


21. The Chine*: Cm. doe* not give the conluding title here, u one would expect. 
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Government]. If one simply touches [while transporting] one’s goods [with 
the idea of robbing the Government ], then there is Dukkata. If he conceals 
[his goods], there is Thullaccaya. Without paying the tax if he passes beyond 
the toll-post, then there is ParajikS. If with the idea of robbing [the Govern- 
ment ] He throws away the tax [-money] which falls outside [ the post], 
then also there is Parajika. If the tax [ -money ] falls within, then there is 
Thullaccaya. If he throws the tax [-money] outside but that thing [which 
he pays ] turns back and enters the toll-post, then also Parajika. There are, 
however, some teachers 52 who say that [ in this case ] there is Thullaccaya. 

If there is a big bridge made of wood and if one end of it lies within 
the limits of the toll-post and the other is outside, and if, with the idea of 
robbing [ the Government ], one takes away his things and is stepping over 
the wooden [ bridge ] but lias not yet passed beyond it, then there is 
Thullaccaya. But if he has passed beyond the wooden [ bridge] then there 
is ParajikS. 

If there arc two men who have to pay the lax together and if one man 
is outside the boundary of the toll-post and the other is within the bounds, 
then there is Thullaccaya. When both the men are outside the bounds of 
the toll-post, then there is Parajika. 

One takes a bull or a iiorse [carrying] taxable goods beyond the toll-post 
and the Bhikkhu says to the tax-receiver : "Take the money according to 
the tax you assess ( M $£ ) •*' The man who takes the tax is rather un- 
mindful and the bull following his own will goes outside the boundary of the 
toll-post, then the Bhikkhu is not guilty. Why ? Because he has already 
said to the tax-collector : "Take the tax.” 

A Bhikkhu carrying some goods reaches the toll-post. One man, wishes to pay 
the tax. Another says : ‘Leave it.’ The Bhikkhu passes beyond, without 
paying C ^ ifife ) i then there is no offence. A Bhikkhu’s goods reach 
the. place of Government toll-tax. He wants to pay the lax but the tax- 
collector says : "It’s nothing ( /]■. /J* ) . You need not pay the tax,” The 
Bhikkhu takes the goods and goes beyond [the toll-post]. There is no offence. 

A Bhikkhu takes his goods and goes to the place of the tax-collector, 
who has gone inside and is busy gambling. He shouts for him just three 
times but gets no response and then finally ( ) he goes away. There 

is no offence. 

A Bhikkhu reaches with his goods the Government toll-post. But 
there arises suddenly some danger of fire, water, or robbers and every one 
b'ing alarmed runs towards all the four directions and there is nobody to 
recipe the tax. The Bhikkhu at last goes away, then there is no violation. 

bounds ( of a toll- post ] are upto the place reached by a stone-fling 
[from tha D i ace j. |f 3 Bhikkhu carrying his goods does not reach the bounds 
of the toll-p.- t k ut p asses beyond it (the toll-post), then there is no violation. 

[ 65 ] 1 ^T.cacher says : I should like to show how even a thief can 

be free from an 

22. The P»U Cm. y,;, v j cw t0 Burundi and Satikhtpe-affhakathf. 
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How can. there be no offence ? ,j 

Answer : — [ If there is carrying away of] a man who is not owned by j { 
any master, then there is no offence. If a man gives [ as a hostage ] hi* own , , 
son and if the parents arc sent away to irrigate [ a field ] or if the parents j j 
are dead and gone and if the Bhikkhu takes back such a person, then there J : 
is no offence. { 

If a Bhikkhu carries with him a person who has contracted debt [ from j 
him], then there is no offence. 

There are [ slaves ] (1) who are born in one's family, (2) who are 
obtained by purchase and (3) who are obtained by inflicting punishments. 

What is meant by ‘born in one's family ?* One who is born of a 
female slave in one’s family. ' 

What is meant by ‘obtained by purchase?’ One obtained by giving j 
some thing [ in exchange]. ! 

What is meant by ‘obtained by inflicting punishment ?' One obtained : 
with the help of an army that one has raised. 

It has been said in the original Vinaya [Yin. iii. 52] : If one steals away 
such a man, then he does become guilty. “At the very first touch there ii 
Dukka£a. If he carries him in his arms and lifts one fool up from the ground, t 
then there is Thullaccaya. If he lifts both feet from the ground, then there is I 
ParSjika. If he uses a threat and makes him go, then at the first device [in j 

this direction] , he becomes guilty of a smaller offence. If he takes one step, 

then there is Thullaccaya. If he takes two steps, then there is FarffjikS.” ] 


9.23a. 1 
739a. 18 


[ 66 ] A Bhikkhu says to another man's slave : “Here you are suffering. 
Why don’t you rebel and go away ? If you go to another place, you can 
move about as you like.” If the slave listens to his advice and if he is about 
. to go as his mind directs him, then there is Dukkata. As he takes his first 
step, there is Thullaccaya. When he takes both the steps, then there PSrS- 
jikS. If the slave rebels, and if there are many Bhikkhus who would tell 
him the way he should follow and if they hasten to let him go his own way, 
then as soon as they speak the words, the Bhikkhus become guilty of a grave 
offence. The slave runs away and if a Bhikkhu says to him ; “If thus you 
run away, you will be free,” then the Bhikkhu docs not become guilty. The 
slave goes his way very slowly and a Bhikkhu says to him : “If you go so 
gently, your master will certainly get hold of you.” Having heard these 
word, of the Bhikkhu, if the slave immediately runs fast, then the ShUckl* 1 
becomes guilty of a grave offence. A slave rebels and runs away. 
readies another region. A Bhikkhu says to him : “You may go still to 
country. Your master will pursue you.” Having heard these w'*}® ° **** 
Bhikkhu, if the slave still rebels and goes away, then the becoinc * 

guilty of a grave offence. * A Bhikkhu says : “Here in thic^ . *** 

suffering; such and such a place is very comfortable.” , f** 

words of the Bhikkhu, if the slave rebels and goes a^*' instructed f b the 
does not become guilty as the slave goes without ]; ^ jLL*. 

Bhikkhu]. If a Bhikkhu says such words : “ Ir 
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it is very comfortable; on the way, at different places, plenty of food and 
i drink [ is available ] . Who can pursue [ there ] ? ” Having heard these 
: words [ of the Bliikkhu ] , the slave of his own accord follows the Bhikkhu 
. and if the Bhikkhu drives him away, then the Bhikkhu is not guilty. If one 
reaches half way and if there is a danger of a tiger, wolf or a robber and if 
the Bhikkhu shouts out to him : “ Run away,” then there is no offence. 

Here is concluded the section of a thief [ who does not become guilty ] 

[ 67 ] Having no foot {a~pada)\Vin. iii,52]— TTiat is, a snake who can have a 
; worldly master who lias trained him. If he exhibits him, then people give 
; him a coin even to the extent of half a coin. Such a man places the snake 
[ in a box ] and goes to sleep. A Bhikkhu, with the idea of stealing, takes 
him and goes away. Then he becomes guilty according to the price,' high 
or low. The snake is placed in a casket. A Bhikkhu,' with the idea of steal- 
ing it, makes him come out of it by offering him the bait of a frog or of some 
. cake or by pulling him out half way, then as soon as the [ snake ] leaves the 
* casket, he becomes guilty according to the price, high or low. 

Thus concludes the section of [ animals ] having no feet. 

[ 68 ] Those that have two feet — that is, those [ animals ] that 
are spirits and the like. The spirits only are such as cannot be stolen away. 
Birds are of three kinds : — ( 1 ) Firstly those that have [ soft ] hairy wings; 
(2 ) secondly, those that have skinny wings; and ( 3 ) thirdly, those that 
have bony wings. 

( 1 ) Those that have hairy wings are peacocks, hens and the like. 

( 2 ) Those that have shinny wings are bats and the like. 

( 3 ) Those that have bony wings are the bees and the like. 

•If a Bhikkhu has the thought of stealing them then he becomes guilty 
and has to compensate according to the high or low price. [ All the rest j 
-.is to be considered as said before already, 
j 

[ 69 ] Those that have four feet — that is, all kinds of beasts, elephants 
.and the like. If one, with the idea of stealing and with his great strength, 
'Seizes any elephant and removes him from the original ground, then he bo 
I comes guilty of a Pa raj ik a offence. An elephant in a stable is tied around 
1 - his belly, or tied at his neck, or at his four legs. If one loosens the tie and 
j removes him from the original place; or if not tied he drives him out of his 
^Testing- place; or if he is outside [ his resting-place], lie drives him out of the 
j,- gate [ of the town ] ; if he is in a village, lie drives him out of the bounds of 
T'the village; if he is in a forest-place, he drives him out of it. Then as soon as 
jjhe four legs leave the [ original ] place, or if he is lying down, then as soon 
he gets up being whipped up, and with every step that leaves 
%the [ original ] place, the [ Bhikkhu ] becomes guilty of a P3r£jik£ offence. 

A bullock, a horse, an ass or a camel— all these four-footed animals arc 
[ to be treated ] in the same way. 


9.23b.l 
739b 2 
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739b. 14 


368 


SH A N-CHI EN-P’I— P'O-S H A 


1 IJC69. 


9.24b. 1 
739b. 27 


If a bullock* 4 is beyond a balustrade, then to untie him and drive 
him out of his place enclosed by the balustrade — all these [ things ] will 
be treated as said before. 

If by [ showing him J a bunch of grass, he entices him out of his place, 
then as soon as he leaves the original place, [ the man ] becomes guilty of 
an offence. 

If he calls the bullock by his' name and if recognising the [ voice of] his 
words, he comes out, then he becomes guilty of an. offence. [ All this] also 
is as said before. If the bullock is sleeping on the ground and if he kills liim 
and if the owner [ of the bullock ] demands the price, then he must pay him 
back the price. If. he docs not pay back, then he becomes guilty of a grave 
offence. 

Thus concludes the section on four-footed [ animals ]. 

[ 70 ] Animals with many feel> that is, centipedes with hundred feet 
or millepedes. If one lifts each foot, then he becomes guilty of Thullaccaya 
ninety-nine times. When he lifts the last ( hundredth ) foot, then he is 
guilty according to the price, high or low. 

Thus is concluded the section on animals with many feet. 

[ 71 ] For the sake of a thief, one goes to the house of another person, 
notes a place where things arc preserved aitd notes that the enclosing wall 
has a hole dug into it. He returns and gives that information to a thief. 
The thief listens to what the Bhikkhu says. For tliat thing he goes there 
and takes the thing. Then as soon as the thing is removed from the original 
place, [he (the Bhikkhu) becomes guilty]. If there are many Bhikkhvs 
who send one Bhikkhu to go there, then all become guilty. 

One instructs a Bhikkhu to go and sec the place where things arc stored 
up. [At that time] there is another Bhikkhu who says : “ There is no 

need to send anybody to go there. I myself will go and sec. ” Thai this 
Bhikkhu becomes guilty but not the one who instructs, nor the other who is 
instructed. 

Many Bhikkhu* compel one Bhikkhu to steal, along with them, thing) 
and get them, and then they send away this Bhikkhu to preserve and take 
care of the same, while these companions go out to search [ for things] again. 
This Bhikkhu who is taking care of the dungs has an idea or stealing good • 
things out of the same. Then while stealing he picks them up, then he i» 
hound down by a guilt according to the price high or low. 

[ 72 ] Many Bhikkhus [ Vin. iii. 53 ] — Many Bhikkhus say among 
dicmsclvcr : “ We all will go together to such and such a place in such and 
such a village and will all together make a theft.’ 1 Then all those associate* 
go together to that place. One man enters [ the place ] and takes away 
things. As soon as those things are removed from the original place, then 
all of them become guilty of a PSrSjikS offence. 


23. A wrong Chinese character ( ) i* used licici it ii obviously a mistake for^. 

a bullock. 
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[ 73 ] In [ the chapter ] “ Questions on difficult points 14 ” [ it 

has been said ] : 

“ Four people make a theft together; 
t But three of them become guilty 

[Of a grave offence], while one remains 
Absolved — this problem 3 put to you. 

You should carefully think, over ** [ Viti. y. 217]. 

The answer is ; There are four Bhikkhus, one of whom, is a teacher and 

three others are his pupils. They all desire to steal six mdsakas, The teacher 

says to his pupils : “ You steal one mdsaka each; I shall steal three. ” The 9.25a. 1 

senior among the pupils says : “Let the teacher steal three mdsakas, I shall- 739c. 10 

steal one; and you too one each. ” In turn, the other two also say to one 

another in the same manner. 

The teacher himself steals three mdsaka coins and so he is guilty 
of Thullaccaya. He instructs the three pupils to steal and so also he become* 
guilty of Thullaccaya. Why is it so ? Because, the theft with one** own 
hand ( sdhatthika ) is different and to instruct others to make a theft is 
different. 1 * Therefore, there are two Thullaccayas [for him]. 

How is it that the three men become guilty of a grave offence ( i. e. 

PSrajika ) ? Because they instruct others to make a theft of [ what would 
all come to] five mdsakas. So these become guilty of a grave offence. 

[74 ] Tou should carefully think over — With regard to the precept about 
stealing, you should properly delimit its legal significance and carefully think 
over. 

What U meant by “ carefully think over ’* ? — [ There are four catego- 
ries] : { i ) things belonging to one party, located in one place; further, 

(ii) things belonging to one party, located in different places; [ (ill) 
things belonging to different parties, located in one place;] 1 * and ( iv ) 
things belonging to different parties, located in different places — these things 
you should carefully think over and be aware of. 

( i ) What are things belonging to one party, located in one place ? 

There is a man who has [ things worth ] five mdsakas placed in his shop. 

A number of Bhikkhus see this and send one Bhikkhu to take them.. As 
soon as he removes them from the original place, all those Bhikkhus become 
guilty of a PSr^jika offence. 

{ ii ) There is a man who has five shops [ having things worth ] one 
mdsaka in each shop. A number of Bhikkhus see this and send one Bhikkhu 

24. The Pali commentary gives the name of Parlu^ra in this connection and the same 
problem is posed in it. See Via. v. 217 for (his stanza in the chapter (No. 20) t 
S4dam ocarm~g3 th S . 

25. What is implied hfre is that these offences belong to different categories ( see 
VIII 62-3. (i) and (ii)) atid in 'hey cannot be combined together to give the total valuation 
of thingj stolen, bv adding mgriher the valuation of things stolen in each category. But 
the instruction by each or th> pupils belongs to one and , the same category and refers to 
thefts of what in all amount' to five mfiakas and so each of them becomes guilty of 
PSrljiki. 

26. This third case is obviously omitted through inadvertence by the Chinese comment' 
ary as, later when the explanation is given, there is (he explanation of this case. 
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9.25l>. 1 to go to the five places and take them. At the last place, they become guilty 
739c. 23 of a PSrajika offence. 

( Hi ) Things belonging to different parties are located in one place, that 
is, miscellaneous things are located in one place, and they are worth five 
mdsakas, or they are worth more than five m&sakas — all located in one place. 
A number of Bhikkhus send one Bhikkhu to take them away. This Bhikkhu 
picks them and removes them from that ground. Then, all the Bhikkhus 
become guilty of a grave offence. 

( iv ) Things belonging to different parties arc located in different places — 
There are five men each having a shop. A number of Bhikkhus send one 
Bhikkhu to take [those things]. When the things located in the last place 
leave the ground, then all the Bhikkhus become guilty of a grave offence. 

Thus is concluded the section on ‘giving instruction* 7 [to steal].’ 

[ 75 ] In consonance with a [ previous ] mutual determination ( ^ 35 ) ,B 
[ Vin. iii. 53 ]— 

One goes in keeping with the time given to him. It may be either be- 
fore mid-day [ -meal ], or after mid-day [-meal ], or at night, or today or 
tomorrow, or this year or next year. If there is no failing in the time pre- 
viously agreed upon, if there is no violation of the fixed time, then the offence 
or no offence will be determined as said before 

If he does not follow his instruction, [that is], he is instructed [ to steal 
a thing] before mid-day [-meal], but he takes it away after mid-day 
[ meal ] ; or he is instructed to take a thing in the first part of the 
night, but he takes it away in the latter part of the night; he is instructed 
to take it away in the bright half of the month, but he takes it away in the 
dark half of the month; he is instructed to take it away this year, but he takes 
it away in a later year; then he who instructs others to steal becomes guilty 
of a small offence, while Lhc other ( the thief) becomes guilty of a 
* Prajikd offence. 

If, however, the time is in consonance with the [ previous agreement] 
then both of them become guilty 49 . 

Thus is concluded the section on 'consonance with a [previous] 
mutual determination.’ 

[ Thus is concluded ] 

the Ninth Book of the Vinaya-Commemary [ named ] 

Samanta-pS sd diks . 


27. See VIII. 62-3. (ii). 

28. See VIII 63.4. (iv) and G3a-5. (iii) 

2y. The Chinese Cm. does not raise die question as to what happens if white one is 
attempting to take away a tiling, according to his instruction, before mid-day [meal], th' 
time passes into after-mid-d.u [ meal ) time. And so there is no reference to the opinions 
MahSiummn or Molifi-patluma. 
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Book X 

[T. 740a-747c; P'ing. : 52b-58a; PTS. ii.368b — ii.418c; S. i. 266-301; 
N.i.362-ii. 416] 

[ 1 ] When by an indication one instructs [ another person ] to take away 
[ a thing equivalent to ] five [ mSsakas ] [ cf. Vin. Hi. 53 ] — vindications such 
as an indication of tlic eye and the like; it may be an indication by 
an eye, or an indication by a hand, or an indication by a leg, or 
an indication by a foot, or an indication by the shaking of the head, or 
an indication by the shaking of the body. By such various indications one 
instructs [ others ] to steal. Then he would be guilty or non-gnilty as said 
before already. 

One instructs another to take a particular thing and he takes away the 
same particular thing; then both of them become guilty of a grave offence. 
One instructs another to take away a particular thing but he takes another, 
then he who instructs becomes guilty of a small offence, while the other who 
takes away [ the thing ] becomes guilty of a grave offence. 

. [ Thus is concluded the section on indications. ] 

* 

[2] One gives a tv : h al command to another person [ Vin. iii. 53] — 

There are a number of Bhikkhus. One of them is a teacher and there 
are three pupils of his; the first pupil is named Buddha-rakkhita, the second 
Dhamma-rakkhita and the third is SaAgha-rakkhita. The teacher sees a 
thing belonging to others and the thought of stealing the same arises in his 
mind. He calls Buddha-rakkhita and says these words to him : “ You 
instruct Dhamma-rakkhita to direct SaAgha-rakkhita to go there and steal 
the thing.” Then at the very time when the teacher instructs his first dis- 
ciple, he becomes guilty of a Dukka’a. When Dhamma-rakkhita directs 
and when Sangha-rakkhita receives the direction, then at that time, the 
teacher becomes guilty of Thullaceaya. When [ the last pupil ] goes, takes 
the thing and removes it from the original place, then the teacher and the 
three pupils— all become guilty of a grave offence. 

The Teacher ( Acariya ) says : Not only the four become guilty of 
a P$r5jik5 offence but if there arc a hundred or a thousand persons, who, 
in succession, pass on the instruction forward, then they, also, become 
equally guilty. 


10. la. 3 
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[ 3 ] Instructing others — The teacher instructs Buddha-ra kkhita : 
“ You speak to Dhamma-rakkhita and instruct him to direct Sahgharakkhita 
to go and take away a thing. ” Buddha-rakkhita sees Dhammarakkhua but 
does not speak to him; or he docs not see him, but himself goes and speaks 
to Sangha-rakkhita : “ You go and take away a thing. ” If the thing is 

removed from its original place, then the teacher becomes guilty of a Dukkata 
offence ; Dhamma-rakkhita is absolved from any offence. The first and the 
third become guilty of a grave offence. 

[ 4 ] He goes and returns — Sangha-rakkhita secs a man guarding and 
watching the thing and so he cannot take it away. He comes back 
and reports to that effect to the teacher. The teacher says : “ Take it 

away when it becomes convenient; but do not desist. ” Then the teacher 
becomes guilty of a Dukkata. If, later, he gets the thing, then the teacher 
as well as the pupil become guilty of a grave offence. The teacher instructs 
the pupil that he may take away the thing which he will get, as surely as a 
thing thrown up into the sky is bound to fall down on the earth, 
then as soon as the teacher has finished his instructions, he becomes guilty 
of a Parajika offence. 

[ 5 ] When a teacher with the idea of stealing has already instructed 
his pupil [ to take away a thing], and then within a year, or two, or three, 
or even upto six 1 years, the teacher dies or returns to worldly life, then the 
teacher does not become guilty of a grave offence, but the person who steals 
does become guilty. 

The instruction has been already given, but if the pupil, within even 
three years, could not steal the thing; or the pupil suffers from deafness of 
his ear but the teacher does not know the same; the teacher repents in his 
mind and asks the pupil to desist [ from the action ] but the pupil being deaf 
could not hear those words and so, as instructed previously, he takes the 
thing and removes it from the original place, then the teacher as well as the 
deaf pupil, both, become guilty of a grave offence. If the pupil is not deaf 
and if he answers u> his later instruction : “ Very well ! ” and he does not 
take away the thing, then the teacher and his pupil do not become guilty 
of a grave offence but of Dukkata [ only ]. 

Thus is concluded the section on stealing as per command. 

[ 6 ] Now comes the turn [ of the explanation of the expression ] : 

* the aspects of theft are five’ [ Pin. iii. 54 ]. Hence it is said in the original 
Vinaya : * In five aspects’ [ Via. iii. 54]. Which are the five ? First, it is 

a thing belonging to others^ second, there must be awareness that the thing 
belongs to others; tlmd.the thing must be of some substantial value; fourth, 
there must be the thought of stealing; fifth, there must be actual removal 


1. The Pali commentary has here the word sajfhi, lixty. Does it need emendation 
into chaff ha ? 


X.7 (ii) J DIFFERENT PROVISOES FOR PROVING A THEFT 

from the original place*. If there are only one or two aspects, then one 
does not become guilty of a grave offence. If there arc two [ aspects] there 
may be Thullaecaya or Dukkata*“. v 

. There are also six aspects : " ( 1 ) No awareness that the thing belongs 
to one’s own self; ( 2 ) no awareness that it has been handed over as a trust 
by an intimate friend; ( 3 ) no awareness that it has been handed over for 
a temporary use; (4) the thing is of some substantial value; (5) there 
is the thought of stealing; and { 6 ) there is the removal of the thing from 
the original place” [Kid. iii. 54], 

[ 7 ] It is not owned by some one else — It is not guarded by others; there 
is the awareness that the thing is a dirty cast-off thing; there is the awareness 
that it does not belong to any one else; there is the awareness that it belongs 
to oneself; there is the awareness that it has been handed over for a temporary 
use; there is no thought of stealing — then [under all these circumstances], 
there is no offence. 

( 1 ) Awareness that it belongs to one's own self ( 3 it?, ) — ■ 

If one removes from the original place a thing which belongs to others, 
with the [ mis-] conception that it belongs to one’s own self, then there is no 
offence. If, however, the owner of the thing demands it back, then one must 
return it. If one docs not return it, then one becomes guilty of a 
grave offence. 

( 2 ) Awareness that it has been handed over [as a trust ] by an intimate friend — 
As it has been said tit the original Vinaya : s the Buddha has said 
to the Bhikkhus that there are five conditions under which one can receive 
things as a trust. What are those five conditions ? { i ) First, that one is 

acquainted with [ the depositor ] ; ( ii ) second, that one is his compa- 

nion; (iii) third, that one is well-assured by him; ( iv ) fourth, that he 
is alive; ( v } fifth, that when one receives it, he becomes glad. 

( i ) What is meant by ‘ one who is acquainted ? * 

That is, when one sees him, the [ other ] becomes glad. This is one who 
is acquainted. 

( ii ) A companion is an intimate confidant-friend with no stinginess in 
him ( &£ &f 'lit ) * This is what is meant by a confidant 
[ -companion ]. 


2. Abo cf. DluC'm. 3. I l l (Dev. edition), MCm. i. 198-205, SCm. ii. 145. It is interest- 
ing to note that these very five conditions arc mentioned by N hakes! in his argument refuting 
the position of the Duddhist KunialakcsT, in the Tamil poem jVihikcsl. See pp. 211-12 in 
the Introduction by Prof. A. t Jakravarti to l»s edition of 'hi# Tamil poem. See Prof. P. V. 
Bapit’s paper on Viinati-oinojdni .... and fiualotakcsi-vatthu.... in the Journal of Indian History, vol. 
XLV, part iii. (Dee. 1907), n. 590 ff. 

2a. The Chinese reading is vague and so it is not clear what the author wants to say. 
The Pali Cm. say* that in the next two cases (mentioned in the original Vinaya iii. 54), the 
offences involved arc Thullaecaya and Dukkala respectively. 

3. The Pali Gut. uses the word '.mf/miT, which evidently has a reference to a Vinaya 
passage [ Via. i. 29G J. 
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( iii ) Welt-assured — [ One who has been spoken lo in this manner ] : 
“ If you have a mind to take anything of mine t you need not ask me about 
it again. ” Such a person is one who is well-assured. 

( iv ) Thai he is alive— [ He must be able to say : j “ From now on 
until my death, you can,~use this thing in common with me. * 

( v ) When one receives it, he becomes glad — “ When I have taken the thing 
and when the owner of the thing hears about it, he is sure to be glad. ” 
These are called the five conditions, which one should know about things 
to be received. 

[ 8 ] . Also receiving [ a trust ], as from an intimate friend, has further 
lO.Sa.l three conditions : first, that while he is alive, lie becomes glad that 

740c. 5 his acquaintance has taken the tiling; secondly, while he is alive, he becomes 

glad that his companion has taken the thing; thirdly, he becomes glad that 
when he asks some one to take a tiling, he takes it. 

Receiving [a trust] as from an intimate friend becomes perfectly valid 
C rit ) when the depositor, while alive, becomes glad at its acceptance. 
If a layman or a recluse first becomes glad at its acceptance, but later, for 
one reason or the other, he repents; then although he repents in mind, he 
cannot undo the acceptance [ of the trust ]. Further, there is an acquaint- 
ance; he, in mind, docs not like to give, but with his mouth he would not 
say whether he would give it or would not give it. The thing is accepted. 
The owner of the tiling afterwards becomes uneasy, but he cannot undo the 
acceptance. 

There is an acquaintance who says : “If you have a need, you 
can take it for your own use; if I need it, 1 shall take it back 
from you. ” Later, for some reason, he dislikes this idea; then he can take 
it back. 


10. 3b. 1 
740c. 17 


* [ 9 ] (3) Borrowing things for use — When a thing has been used, 

one must return it to the owner. When a thing is thus used, it is said to be 
'borrowed for use.* If the owner of the thing says : "You need not return 
it; it is a gift to you/’ then it is all right; but if lie does not say that it is a gift, 
then one should return the thing- The same course with regard to tilings 
belonging to a group or to the Sangha. 4 

[ 10 ] Things belonging to hungry spirits [ Via. iii 55 ] —This includes 
four Mah5raja-gods and the like. If a Bhikkhu takes things belonging 
to divine spirits, then there is no offence. There is Sakka, the king of 
gods, and he sets up a shop for selling things. A Bhikkhu with his. divine 
eye recognises this Sakka, the king of gods, and he takes away a tiling [ from 
that shop]. Sakka, the king of gods, is stingy ( Iff Iff ) and wants it to be 
returned; even if lie docs not return the thing there is no offence. Why 
is it that there is no offence ? Because this thing has been created by hhn 
with his magic power. 


4. The Puti t in. however, wi>i that if it it the propci t> of the Sangha, it must be returned. 
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If a worldly man lias lied a thing to a tree and if there is no man to watch 
and guard it and if one takes it, then there is no offence. 

[ 1 1 ] Things belonging to lower animals — the Serpent-king, or Graucja 
and the like. If they have created a form of a human being with their magic** 
power, then there is no offence as said in the case of Sakka, the king of gods. 
If a lion, or a tiger has killed a deer or a bull and eats it, then a Bhikkhu cannot 
afford to snatch it. Why ? Because of the fear that the spiteful tiger or 
the wolf might kill the Bhikkhu. If they have finished eating, then the 
Bhikkhu may drive them and take [ the meat ]. If there is a kappaka 
( .A. ) to roast [ the meat ] then he may eat. There is no offence. 

[ 12 ] A wearer of dusty rags — If there are things that are cast away, 
then he can accept them with the self-same idea. There is no offence. If, 
however, these things have an owner who comes and seeks them back, then 
the Bhikkhu must return the same. If he does not return, then he is guilty 
of a grave offence. 


[13] A mad ijwm— I t has been said in detail in the original Vinaya 
that Lite first offender is nut guilty as the rule of conduct was not yet laid down. 
[So also] a mad man docs not become guilty. Bui the later followers, the 
Chabbaggiyas and the like — all become guilty. 

The Teacher says : Thus is concluded the Investigation ( ^ ) into 
the [ the Precept of ] Theft. 


[14] The origination in mind, the [actual] doing, 

Offence as the world rates it, action evil 
And demeritorious, and the three sensations — 

All these you should well know. 

* The origination — That which originates in bodily and mental action — * 
this is taking away by one’s own self [ with one’s own hand ]. Taking away 
by instructing [ others ] originates in mental and vocal action. Taking away 
oneself, being instructed by others, originates in bodily, vocal and mental 
actions. 

The [ actual J doing — When it is done by one’s body, then it becomes an 
offence as rated by the world; that is, it becomes an offence inherent in its 
own nature. 

Demeritorious [ action ] — that is, it is done with an evil mind. 

Three scnsatiofis, that is, painful, pleasant and neither painful nor pleasant. 

The Teacher says : — All these have been already explained in the 
preceding P5r5jika. 

[ 15 ] Amendments to the precept — The Ghabbaggiya-Bhikkhus and the 
rest. Whatever is easy to be understood [ in these stories ] is [ as ] said 
already in the original Vinaya. The following words that are difficult to be 
understood, I should explain in detail. 

A common man’s mind is always attached to some desire. It is never 
free from it. If the Blessed one C A. ) , leaving aside the body and tongue. 
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had prescribed an offence merely by [ the action of] mind, then there 
would have been no body free from such an offence. Therefore, the Blessed 
one has prescribed the precept that needs body and mind as the causal 
factors. Therefore, the original Vinaya says : “No offence [even] when there 
is the [ inclination of ] mind but there is no movement on the part of 
the body and tongue — this is known as [ involving ] no offence, 1 * 

If there is produced a thought of stealing, he mu?t overcome it, and 
must come back to his [ normal ] good mind, 

[ 16 ] Touchy shift and remove from ike original place * — [ Stories involving 
action connoted by all these words] arc easy to be understood. 

41 Who has taken away [ this ] thing ?** [ At this querry ] he admits: tf / have 
taken [ it ] away. ” The Buddha asks the Bhikkhu ; “ What was 

in your mind ?” The Bhikkhu replies : ** These words [ simply slipped] 
from my mouth. 1 hud, O Blessed one, truly no thought of stealing in my 
mind.” “ If it is so, then there is no offence,” [ Vin* Hi, 57-58]. 

[ 17 ] Possessed by a spirit — A hungry spirit saw that there was a nice 
garment on a dead body; avarice was produced in his mind, and so he 
entered that dead body. 

Not minding the words — This Bhikkhu heard these words of the spirit : 
“Do not, O Bhikkhu, touch my nice garment.” The Bhikkhu heard these 
words and yet lie did not mind them. 

Got up— This spirit seeing the Bhikkhu taking away the garment and 
going away got up and pursued him. 

Closed the rfuar—The monastery of the Bhikkhu was near ilic wild ceme- 
tery 5 , The Bhikkhu was by his natural constitution strong and not afraid 
of the power of the spirits. So he entered the monastery and closed the door. 

Fell down on the earth — Tills hungry spirit saw that the Bhikkhu had 
already closed the door and thought to himself that he could not get that 
garment and so he rejected that dead body and went away. Therefore, it 
has been said in the original Vinaya : 44 [The dead body ] collapsed on the 
earth.” [ Vin * iii. 58. ] 


[18] When it is not decomposed— Such [ a decomposed body ] is nearer 
to a corpse and therefore, when the body is not yet decomposed, it is not 
permissible to take away a garment from it. If one takes it away, then there 
is Dukkaja offence* If one takes it away when the body is decomposed, 
then there is no offence. 

Question : — What is meant by ‘decomposed* ? 

Answer When the [ body ] is wounded by the nails of the feet, or by 
the beak of birds like a vulture and the rest, or if there is a wound even as 
small as a prick of a needled head- — if [under such circumstances ] one takes 
away [ the garment ] then there is no offence. As long as the upper skin 
is not cut, taking away [ the garment ] is not permitted. . 


5, STuvana ( ki; ^ ) , 


tlic name of u cemetery (Vin. n 
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If the dead body, while the man was alive, had a natural wound, or a 
wound by burning, then on each of [ these grounds of ] a wound, the garment 
could be taken. If the body is swollen and i\ giving out foul smell, then 
also [ the garment ] could be taken. If the dead body is in a completely 
good condition and the Bhikkhu purposefully [ wants ] to take the garment f 
he should speak to the watchman who guards the cemetery : "[ Please ], 
take it for me." If there is no watchman to guard the cemetery, he should 
speak to some other man : * 4 Please, if you take it for me it would be good.” 

If there is no man at all* then the Bhikkhu should pierce the body with a 
knife, make a wound in it and then he can take [ the garment ]. If the body 
is in such a slate, then the Bhikkhu can take the garment. 

[19] Exchange the allotment-sticks (kttsamhdra) — A group or the Sangha 
casts the alloUncut-slick> and distributes the garments, A Bhikkhu with 
the idea of stealing, exchanges his own allotment with the good one of 
others, then whether he is guilty or not will be decided as said before. 

Whether there is darkness of the night or brightness of the day, if one 
docs not sec the owner and lakes away a thing with the idea of stealing, then 
this [ person ] is called a petty thief. If, with the idea of cheating, one 
transforms a useless thing into a good one by giving a false paint, so that it 
should be possible to take away, in exchange, a thing of another man, then 
this man, because lie cheats others face to the face, is a big thief. If a man is 
very strong liimsclf— the king and the like— and if on account of his strong 
power, one overcomes another man and takes away his things; or if one 
makes one pan of his pair of balance ( scale of measure ) heavier so that it 
should indicate a greater measure than [ the smaller quantity of grain 
supplied ] and all the different kinds of this sort — all these are included under 
offences of theft. 

[ 20 ] Previous planning — -This is of two kinds : first, a previous plan- 
ning about a thing; second, a previous planning about a location. 10.5b. 1 

What is previous planning about a thing ? There is a Bhikkhu who 741b. 10 
desirous of stealing a garment enters a house [ with a previous planning like 
this ] — -“If I get the garment, I shall take it; if there arc other things, I shall 
not take them. 1 * This is a previous planning about things. 

What is previous planning about a location ? 

A Bhikkhu desirous of taking away things belonging to others goes 
according to his previous plan. He says to himself : “When I reach such 
and such a place, I shall take away [ things belonging to others This 
is called a previous planning about a location. 

Thus is concluded the section on exchanging the allotment-sticks. 

[21 ] The Teacher says : The words that follow arc understandable. 

I need not dwell upon them at length. 

[ 22 ] A building of a monastery is in a deserted place, with no man 
in it. A Bhikkhu comes there and sees a tree laden with fruit. He should 
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knock at a piece of wood (gopf it ) [at the door ].If tliere is no piece 

or wood to knock, then he should beat the palms of his hands together at 
least three times. Then he should take [ the fruit ] and eat it. Then there 
is no offence. If he eats it, without doing all this, then he is guilty of the 
offence of stealing. Jf a monastery is outside a village and there is the 
danger of thief's or wild animals, a Bhikkhu runs and enters a village. If a 
Bhikkhu comes and enters a monastery as a guest and if he sees food and 
drink or fruits and if, with the idea of stealing them, he cats, then he is guilty 
of an offence according to the price, high or low. 

. The words that follow are easy to be understood. 

[ 23 ] Takes away a pig tied [to a post ] — In a forest-location, one spreads 
a net and thus ropes in a wild pig. If a Bhikkhu with the idea of stealing 
lets loose the pig belonging to others, then he becomes guilty of a grave 
offence and is bound to pay according to the high or low price [ of the pig ]. 
If, however, with a compassionate heart, he lets go the pig, then there is no 
offence. He should simply pay back the price [ to its owner ], A Bhikkhu, 
with a compassionate heart, first makes a grant ( $ ) of the standard price 
of the thing (that is, the pig) and sticks the [ price-equivalent ] into the rope 
with which it is tied and then lets loose [ the pig 3, tiicn [ also ] no offence. If 
the pig, seeing a Bhikkhu coming, breaks the tope and sudddenly bolts away 
itself, then there is no offence. If the pig, before it reaches the place where 
the rope is £ M ) . [that is, it is not owned by anybody as yet] goes 
away when it is driven by a Bhikkhu, then there is no offence. If some 
dog belonging to others bites the wild pig and a Bhikkhu with compassion 
in his heart beats the pig away and thus releases the pig, then there is no 
offence. If the owner [ of the pig ] demands its price, then he must pay. 
If he does not, then he is guilty of an offence. 

[ 24 ] A wild pig is caught in a trap. For three or four days it could 
not eat anything. Its body has become emaciated and it cannot move. 
A Bhikkhu, with the idea of stealing [ the pig ], gives food and drijik. When 
it has taken that, its body becomes strong. The Bhikkhu raises a huge hue 
and cry. The pig hears it and being alarmed snaps the net- [ trap ] and 
suddenly runs away, then the Bhikkhu becomes guilty of a grave offence. 
If, however, he raises the hue and cry through compassion [ for the pig ], 
then he is not guilty but he has to pay the price to the owner. A Bhikkhu 
sees a wild pig caught in a net, and, with the idea of stealing it, proceeds to 
cut the rope but leaves a part of h uncut; then he raises a huge hue and cry; 
the pig hears it and getting alarmed rushes away from the net-trap, then 
[ the offence ] will be as said before. A Bhikkhu sees a pig caught in a net- 
trap; he has in his mind the idea of stealing; he places near the rope a sword 
or a dagger, or makes a lire near the rope, with the idea that the pig may 
pull the rope against the sword or the burning fire, and it may get released 
and go away. Then whether he is guilty or not will be [ determined ] as 
said before. 

[ 25 ] A man deliberately digs the earth and makes a ditch (opdta) with 
the intention of catching pigs, deer, roe-buck or various kinds of other animals. 
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A Bhikkhu, with the idea of stealing, destroys that ditch and other kinds of 
devices spread over [the field], He makes the animals go beyond the 
[enclosed space ] though lie cannot gel hold 'of them. Then the Bhikkhu 
is guilty of a grave offence. If those animals do not go beyond [ the enclosed 
space] then he is not guilty. 

If a man places, on the bounds of a monastery, a net to catch various 
kinds of animals, a Bhikkhu should say to him : “Do not lay the net near 
the monastery to catch the pigs and deer. If the man does not act upto his 
instruction, the Bhikkhu should speak to the owner of the land. If the owner 
of the land directs him, he should destroy the net. He will not be guilty of 
any offence. A man ploughs fields and grows some crop to be eaten by 
deer, spreads a net and keeps a guard. He catches the deer and having 
obtained them cats their flesh afterwards. When the guarding [ of the crop ] 
is over and when the owner goes away having no more interest [in the field], 
if a Bhikkhu destroys [ the net ] and releases deer, he is not guilty of any 
ofTencc. 

The Teacher says : The words that follow next are easy to be under- 
stood. 

[ 26 ] If a man puts a basket-trap and catches fish in it and if [a 
Bhikkhu ] with the idea of stealing opens up the basket, then he becomes 
guilty of an offence, according to the price, high or low. If he first makes 
a hole into the baskc*. by piercing it, or by beating water he creates alarm 
for the fish and makes them come out [ of the basket-trap], then he is guilty. 
If they do not come out, then there is no offence, as [ mentioned ] before. 
If with the idea of stealing, he lakes the fish-trap with him taking it out of 
water and goes away, then lie becomes guilty of an offence according to the 
.price, high or low. Further, if one puts food and drink outside a fish-trap 
to entice the fish and if the fish seeing food and drink rush out and if the 
owner of the fish demands the price, he must pay it back. A fish-trap is in 
the open [ ground ]. A Bhikkhu with the idea of stealing opens it or breaks 
it and the fish come out of it and go away, and if the owner demands the 
price, he must pay. A Bhikkhu takes away a fish-trap, removes the fish and 
throws them into another man’s place, then whether he is guilty or not will 
be [ determined ] as said before. 

[27] Stealing a Jambu-fruit ( |g] ^ ) or a pot of ghee or oil is also 

to be determined ] as said before. A Bhikkhu, with the idea of stealing, 
akes away only [ a portion ] of ghee worth less than a psda. Later, he has 
repentance in his mind and says that he will not do it again. But when the next 
day dawns, he has again the thought of stealing, and takes away a [portion] 
of the ghee worth less than a psda. Again he has repentance in his mind 
and later swears not to do the same. Thus at different turns, he completes 
the stealing of the [ glice in a whole ] pot. He is not guilty of a grave 
offence, but of Dukkatn. or ofThullaccaya, Further, the Bhikkhu steals the 
ghee in this very way. livery day he takes only a spoon. But he docs not 
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lose any i merest in it, When his theft becomes an equivalent of one quarter® 
(^p&da — } , then he becomes guilty of a grave offence. 

[ 28 j Theft committed by a mutual agreement with others— A dining-hall 
has two kinds of [eatables] — first, food left over (after distribution ]; next, 
Jambu-fruit and the like- All this [ is ] as said before. 

[ 29 ] Distributing the mango-fruit [ Vin. iii, 65 ] — The resident Bhikkhus 
see that gucst-Bhikkhus have come but they do not distribute [ the mango- 
fruit] among them- The gucst-Bhikkhus say to the kappiya-kd'raka (official 
distributor) : “Wc also can have a share. Won’t you give it to us V* Having 
said this, the guest-Bhikkhus strike themselves the gong (^garttfi gg ) , take 
the fruit and themselves distribute them. They give to the rcsident-Bhikkhus 
as well as to the guest -Bhikkhus. Thus they eat the fruit all together- There- - 
fore, it has been said in the original Vinaya : The Buddha addressed the 
Bhikkhus : “From today onwards, if there is food and drink, it should be 
shared [in common ]. When one cats [fruit] after distribution [among 
all ], then there is no offence**. He himself has said to the residcnt-Bhikklius 
of his own monastery : “If there arc fruit and if there have come guest- 
Bhikkhus, then one should cat the fruit sharing the same with [ the gucst- 
Bhikkhus ]. Then there is no offence. If the gucst-Bhikkhus go away and 
then the rcsident-Bhikkhus distribute the fruit [ among themselves ] and 
eat, they are called Thieves (Cora ^ %[£ y . Therefore, when the gucst- 
Bhikkhus come, the rcsident-Bhikkhus should shout out and beat the gong 
and eat the fruit sharing them with the gucst-Bhikkhus. If they do not beat 
the gong, and if the gucst-Bhikkhus beat it and cat the fruit [ along with the 
resid cm -Bhikkhus ], then there is no offence/ 1 [ Cf Vin. iii. 65 ] 

[30 ] There arc resident-Bhikkhus and there are fruit-trees in the 
orchard belonging to the Sahgha, [ donated ] for providing the Four 
Requisites; then the gucst-Bhikkhus cannot be permitted to beat the gong 
and cal the fruit, nor can they take them and go away. 

There arc resident -Bhikkhus and there are trees in the orchard belong- 
ing to the Sahgha. The former arc unwilling to take care of the trees but 
take the Cra.it like thieves. If [ their ] Sahgha lays down a rule that it would 
not permit the [ Catuddisa-] Sahgha to eat the fruit, then such a rule will not 
be valid- If the Sangha is able to take care of the trees, then such a rule 
[ laid down by them ] would be valid* 

[ 31 ] If a donor gives to the Sahgha the fruit-trees for providing them 
with garments or with medical requisites, then the Sahgha cannot distribute 
and eat the fruit. 

If a donor gives the fruit-trees for the Four Requisites, and if a Bhikkhu 
with the idea of stealing turns them [ into a gift ] for distribution and eating, 
then he is guilty of an offence, according to the price high or low. 


6. Tlth seems to be an equivalent of 5 m3sakax t as the KaUe^na r,f the ancient limes was 
equivalent to 20 mjsakas. 
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If a donor gives them l«> the Safigha for building residential houses and 
if a Bhikkhu turns them [ into a gift ] for eating, then he becomes guilty of 
Thullaccaya and lie has to pay back the price. 

If they are given for pmviding the fofttfwi-garjrncnis then one must make 
the kS$a pa-garments. In times of famine, when there is a great difficulty in 
securing food and drink ami when all the three garments for the Safigha arc. 
sufficiently available, tin- Knhgltn may make an official proposal [flaiti-kamma) 
to transfer the use of those trees for securing food so that the Safigha may 
live without any discomfort ; and if the Sangha is unanimous for allowing 
this transfer for food, then there is no offence. 


[32] If a donor makes a gift for the three garments, and if the 
Safigha has no residential houses, then the Sahglia may make a format 
proposal to transfer the gilt into one for building houses and if the Safigha 
is unanimous in favour of that use, then there is no offence. 

If a donor makes a gift of precious things ( IS ) to build houses, 
then one should build houses. If there is a time of famine and the Sangha 
finds it difficult to obtain food and drink; if there is an epidemic and 
the whole country is in a state of confusion and disorder and the Bhikkhus 
leave the monastciy and arc scattered in all directions and thus aban- 
don the fruit-trees without any master to lake care or them — under such 
circumstances, precious things that arc obtained may be transferred into [a 
gift] for food so that one may [be enabled to] protect the place of residence. 

[ 33 ] Further, in a monastery there arc many residential rooms but 
there is no one to undertake repairs to damaged portions, then one may 
retain good ones and the remaining damaged ones that have been dilapidat- 
ed may be sold off for the purpose of getting food for one who may take 
care of the place of residence. 

If a donor makes a gift for providing Four Requisites then it cannot be 
transferred to any other use. Bu t if from the value [ oft lie gift ] one has to hire 
a man to protect the orchard and live in the same, then this use [ is 
permissible ]. Bhikkhus, in their round, come, and step into such a garden 
and see the fruit of trees such as coconut and Tala (palm), then the watchman 
can give to the Sangha something to cat from what is his own. Why is it 
so ? Because he has been permitted simply to guard [the garden]. Fur- 
ther, the watchman is given a share of only a limited number of fruit-[ trees ], 
then he can take only that limited number. He cannot exceed that number. 
If the watchman sells for the Sangha the goods such as fruit ormeIons( jjjfc ) 
and receives permissible things ( kappiy&-bhan$a ) like garments [in return], 
then the watchman, when he offers the same to the Safigha, can give some- 
thing from his benefits. If he gives the fruit which, as a watchman, he 
enjoys, then it is good. 

[ 34 ] A donor makes a gift of a garden for providing either flowers 
or scents, or lamps, or offerings to the stGpa or to the image, and to make 
repairs to the residential places of the Sangha, then one can take a little from 
...36 
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the value of this gift to employ a man to take care of the garden, ir, how- 
ever, there is no yield from the fruit [ in the garden J, then one can transfer 
the use of the money belonging to the' Buddha- [ image ] lor employing a 
man. If there is no yield from the Buddha-[ image ], then one can use what 
belongs to the Safigha for providing a [ watchman ] who would live in the 
garden. If the watchman sells the goods such as fruit and melons, then 
[ the case is to be considered 3 as said above. 

[ 35 ] Ripe fruit of mangoes — The Buddha has said to the Bhikkhus that 
they arc permitted to receive what the watchman gives as a gift. The 
Teacher says : If it is from what he [gets because he ] guards, it is good; 
if it is from what he does not [ get because he ] guards, it is not good. Revered 
MahJ-Sumana 7 has said : " If the watchman gives to the Safigha from what 
he was restricted to with these words : 'You can take daily so many fruits 
for your maintenance,* it is good; if he goes beyond the limit set for him, it 
is not good". Revered MahS-paduma, however, has said : The watchman 
has no written agreement [ restricting him to only a few trees ] and so, if he 
likes, he can give to the Sahgha fruit, more or less, and the Sahgha can eat. 
Further, It is said : "If the boys of a village guard the garden for the Safigha, 
then the boys can give fruit and the Safigha can cat them.” If the boys 
have already taken themselves away their fruit, then one cannot eat that 
fruit whether it belongs to die Safigha or to the image of the [Buddha]. There 
are men who first pay down the price and buy for die market the fruit of 
the garden and they also protect the garden. If they give the fruit to tlie 
Safigha, then they can cat. If the Safigha hires a man to protect the garden 
with fruit as his remuneration, then that .man can give from his own share 
of the fruit to the Safigha and the Safigha can cat the same. If he has no 
share of his own, dicn he cannot give. If the Safigha, from among numerous 
fruit-trees, points to one tree as the limited share of the employed watchman, 
dien he can give to the Bhikkhus [ fruit from that tree ] ; he cannot take the 
fruit of the Safigha. 

[36 ] The use of logs of wood — If it is by way of loan, then there is 
no offence. If the wood belongs to the Safigha, then for building a hall 
where rules of conduct are recited, or for building a refectory-hall, one 
should first ask the permission of the Safigha and then one should take 
it for use on loan. If the wooden material is in die open, with no cover 
on it, and is all spoiled, or has become ivet with rain due to exposure, then 
one can use it for building the room. If, however, the Safigha demands it 
back, then one should return its value or other wooden material exactly 
according to the quantity taken. If there is no money or wooden material 
ready [ to be given ] , then one should make such a request : * The material 
belonging to the Safigha hasfeeen taken for the use of the Safigha.* If while 
making a dwelling-place, one [ finds oneself ] short of window's, one cai. 
borrow for use the wooden material of the Safigha. If it is more than 


7. Pali Cm. gives the .lanr; ai Mtahgiummi. 
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enough ( J5L ) > il should be returned. The same [consideration] with 
regard to other material. 

\ 

[37 ] Water [ Via. in. 65 ]— In times of scarcity of watei, when the 
Sarigha itself has secured the water after going a distance of half a jojatia, or 
otityojaua t or two jmjanas — at such a time when the water is precious, if one takes 
away water with the idea of stealing it, then one becomes guilty and has to 
pay according to the high or low value [ involved ]. If one takes one or 
two pots of water to water the Bodlii tree, or to wash, or to prepare the dye, 
then it is permissible. If, however, the Sangha has laid down a rule not to 
allow anyone to take [ the water ] and yet one takes it with the idea of steal- 
ing it, or if while he cannot take it, he throws earth into the water, then he 
becomes guilty of an offence according to the high or low value [involved in it]. 
r The resident-monks lay down a very strict rule not to allow others to 
wash, or boil dyes, while they themselves, without being noticed by others, 
watch [for an opportunity to ] use the water with the idea of stealing it. 
The visiting-monks see the resident-monks using the water. If they follow 
[the resident monks ] in the use of water, then there is no offence. 

The SaAgha lias three tanks and the SaAgha lays down a rule not to 
allow indiscriminate use or the same. One tank is for drinking [ -water] 
the second is for bathing and the' third is for miscellaneous use. Under such 
circumstances, if the visiting monks come, then each of them should follow 
the rule of the resident-monks. They cannot make a disorderly use [of the 
tank]. If there is [actually] no rule prescribed, they should follow (he 
practice [ of the resident-monks ], 

[38 ] Where the earth is scarce, the Sangha imports it [from outside]. 
If one takes the earth equivalent of one pa da (equal to five mSsakas) , then he 
is guilty of a grave offence. ’ One must first ask the permission of the SaAgha, 
then one can use it for repairing the room of the Buddha- [ image ], or the 
room of the SaAgha. Even after finishing it, if there be still some need 
for more, one must first ask the permission of the SaAgha and then use it 
afterwards. If one docs not take previous permission, then one may take 
it as on loan. 

The same is the case with regard to limc-8 tone-powder (sudhtt sfi" ^ ) • 

[39] Crass — If a man, without removing grass from its original 
place, bums it, he is guilty of a Dukkafa offence. He should pay back its 
original price. If the field of grass is protected by the Sangha, then one 
may use [the grass] lor covering one’s own hut. If the SaAgha has no watchman 
to guard it but there is another Bhikkhu who wishes to guard it, then one 
can use that field of grass, because the field belongs to the SaAgha. Further, 
if this Bhikkhu gives up the field and goes away and if the field [ of grass ] 
gets burnt, the SaAgha also cannot demand [its price]. 

Question : — If the Bhikkhu subsequently requests the Sangha, for a share 
[for guarding the field], then it should be given. After having received 
his share, if he sends away his watchman, and if this Bhikkhu persists in 
increasing the value [ of his share ], the SaAgha should give even double the 


10. 10a. 1 
742c. 9 


lO.lOb.l 

742c.2l 


284 


SHAN-CHIEN-P'I-P'O-SIIA 


[ X.39. 


10. 11a. 1 
7 43a .5 


price. If the Sangha do,cs not make use of the field, then other men may 
use it as they like. Why ? Because, it is or no use [ to the Sahglia]. If 
the S&nglia has given grass, has given timber-trees, and if the Sangha further 
wishes to make use of them, the Sangha can say to the watchman : “ You 

need no longer bother about looking to them; the Sangha itself will take care 
[ of the same ] 

[ 40 ] Seven things beginning with the cot arc pasy to be understood. 
Stone-pillar, or wooden pillar, or any [such] single pillar — if a Bhikkhu, with 
the idea of stealing, takes away, then he becomes guilty of an offence 
according to the high or low price involved in it. From a house for 
meditation-exercises and the like, which is not guarded by any watchman 
of the Sangha, or from a wall that has crumbled down, if anybody with 
. the idea of stealing takes away a pillar or any other wooden material of 
various types, then he becomes guilty of an offence according to the price, 
high or low, or those things. Why ? Because, it is the property of the 
Sahgha. May be the Sangha exists, or may be it docs not exist. The 
same [ consideration ] , as said above, when a monastery in a deep forest is 
deserted by the Sangha on account of the danger of robbers. 

If borrowed for use — then there is no offence. Further, if this Bhikkhu 
has removed the things and even if they are all rotten ( JE t ) , he must 
return the same to the Sangha. 

Other small useful things in a monastery — This is easy to be understood. 

[ 41 ] If a Blukkhu takes temporarily a cot or a chair C &£ ) 
belonging to the Sangha and if, seeing a senior monk coming, he gives it to him 
and that thing gets lost, or gets rotten, then he has not to pay any compensa- 
tion. If, however, these things go to other places, then one must compensate 
the Sahgha. If one makes use of these things for himself and does not lend 
their uae to other senior monks [ when tlwry come ] and if they get lost, then 
he must pay the compensation. 

If this Bhikkhu temporarily wants to go to another monastery, and he 
intends to return the cot and the. chair and if, in turn, there is another monk 
who wants to make their temporary use, he (the former) should say : “ I 
would now like to return the cot to that monastery.’’ The [latter] Bhikkhu 
[in turn,], says : “Just wait; I myself will give it back 8 . ” If this thing, 
temporarily borrowed, gets lost, then [the latter] has to pay the compensation. 

[ 42 ] In the story of Camps [ Vin. Hi. 66 ] — the gruel made of three 
kinds of plants ( 0 ) , that is* gruel made of some sesame, pulses* rice, 
or a drink made from butter®, milk, curds, sugar and honey. 

In [the story of} Rdjagaka— Ma-tou^hu-lo** — A round ball { tku-lo Jfft $jg) 
made from sesame and pulses* 

8, Pali Cn. adds here a clause on the authority of Sutikkepa-Aff "■ , which U lacking 
here in Cliinwe Cm. 

9* Pali has sappi-madhu-s*kkhar3 * i. e* ghee, honey and granulated sugar or sugar-candy- 
For these words sec Mvy. 56&3-8G. 

9a- Afo-iQU-chR-io seems to be a transliteration of madfw-g'ttala, which the Chinese editor 
explains in his gloss as a delicious pastry* The rendering given above is the nearest possible 
equivalent of the original. 


X.46J third precept about depriving a man of his life 

The Teacher says : “ All that follows next is easy to be understood, ” 

The [ story of] Ajjuka [ Vin. iii. 66 ] is easy to understand. 

[43], The city of VSrSnas! was robbed of all things by robbers. This 
Bhikkhu with his miraculous power saw the household of his patron and 
noticed that his sons were robbed away. The Bhikkhu, with his miraculous 
power, Went and brought all things back. Here there is no offence. What kind 
of miraculous power ? The Bhikkhu, with his miraculous power let the 
young boys themselves see their own residence. They went there 
and entered it. While the thieves were not noticing it, the young 
boys reached the residence created by miraculous power and thus obtained 
their freedom. [ Vin. iii. 67 ] 

The Teacher says : The [ next ] two stories arc easy to understand. 

Thus is concluded the detailed explanation of the Second Plrljikl in 
Virtaya. 

This is called Samanta-p/t $6 dikd* c . 


[Third Precept about Depriving a Man of his life or Abetting 

it or Commending it, ] 

[ 44 ] The Third of what is known as PSrSjikft, 

Told and explained by the threefold 11 — pure Buddha, 

Will now be explained in detail. 

We all must listen to it with wrapt attention, 

[ 45 ] At that time, the Buddha war living at Vcsdlt in the Great forest , at the 
Peaked Hail [ Vin. Iii. 60 ]. 

^Vesiflt — This is (lie name of a town — the name determined after tire 
gender of a female person ( itthilinga-vasena ^ 40 jr ) . Tlus town 
had a large number of people and it was extended three times. The Teacher 
cays : I must now explain in detail the source and origin of VesSlI 

Long long ago, in Varanasi there was a king 1 *. The wife of the king 
was carrying a baby. When the king’s wife came to know that she 
was carrying a baby, she spoke about it to the king. The lung provided her 
with nourishments and attendants who were all agreeable. When 
the expected period of months was over, she went to a lying-in-hospital. 

[46 ] If one has accumulated some merit, then that person gives birth 
[ to a child ] in the morning-time. The queen gave birth, at the morning- 


10. There is nothing hi Chinese corresponding lo Pali enusS stint coming ai the end of 
this section. 

11. Viniatiwnodaiu t a gub- comment ary on the $amanUtjt9sStlikf t explain* Lhi.t as pure in 
body, longue and miiul. 

12. This detailed story is um here in the Pali Vin. C»t. but it is found in oilier com- 

mentaries such as Po><unnitha-jot*!:i i. 158-C5 or Sfidtllm-Dlfmm, another sulxommcntary on 
Fw.C«., pp. 529-31 Slnli. cd.). 
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lime, to a piece of flesh* red like a rtiu-ching ( sfc. ) flower. 1 *. Other 
women gave birth to children in colour as beautiful as gold. This queen 
had seen other women* round about her, giving-birtli to children* beautiful 
and exquisite, while she gave birth to one of whom she should be ashamed. 
She thought in her mind : “ If the king sees other women giving birth to 

beautiful children and me giving birth to this small lump of flesh only, with 
no hands or feet — if he sees ' this, he is sure to have some hatred for 
me. ** So thinking in this way, she took a well-prepared box and had gold 
beaten into a small label. With a red stone, she had this writing on it : 
“This is a young one born of the Queen of the king of VarSnasL ” 
She closed the lid of the box and had it sealed with the king’s seal. She 
placed the golden label outside the box and sent it to be let down into a river. 
When the servants had thrown it into the water, the divine spirits took over 
its protection and let it float up and down in waves with no stormy wind. 

[ 47 ] At that time, there was a hermit who stayed with a herdsman. 
He lived on the bank of a river. This hermit went, every dawn, to the river 
to take a bath. He saw this box far away [in the river] and thought : 
“ I must take it. ’* When the box came near, he took it and saw the writ- 
ing on the golden label. He further noticed that it was sealed with the royal 
seal. Then he opened the box and saw only a lump of flesh. He thought ; 
“ If this had been a piece of dead flesh, then it should have already given a 
foul smell and should have borne quite different signs. ” So he took it to 
his place of residence. He carefully placed it in a good place. When a 
fortnight had passed away, it turned into two pieces. When the hermit saw 
such a wonderful sign he placed it in a still better place. From now onwards, 
when every fortnight passed, each of the two pieces produced five round balls 
[like those of a child in the womb]. Just ( ijj ) half a month later, 
one part bore male characteristics and another female characteristics. The 
male colour is yellow like gold and the female colour is white like silver. The 
hermit noticed these characteristics and had intense feelings of love produced 
in him as for one’s own child; in no way different. And by the power of 
this compassionate feeling, the thumbs of both the hands gave out, 
as a natural phenomenon, milk; one finger [ supplied ] a drink to the male 
piece and another to the female one. The milk entered the child’s stomach, 
just like clean water entering a precious jewel, — clean both inside and outside. 
The hermit called the child by the name Licchavi 14 -putta. 

[48] The hermit nourished both the children. That was a great 
bother for him. Every day he entered the village for begging his own food; 
and also for the two children he had to seek food and drink. So he returned 
late every evening. At that time, a herdsman noticed that the hermit was 
put to a great trouble like t^iat for the sake of the two children. So he went 
to him and said : ** Sir, a recluse should observe religious practices. 

Why is it that he should violate his religious practices for the sake of these 


13. Sfranka-d'panl (Hinli. cd p.529) mentions: alatlnka-}>naie BtmUhujl uaka -fiitpfiha- sadiia m . 
I I TK* Chinese editor's glass explains this as ‘delicate skin*. 
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two children ? 1 1 is befitting if you get them and ask me ( [r) ^ ^ ^ ) 
[to bring them up]. We shall support them. ” The hermit replied : 
** Very well I " 

V 

[49] "Thereupon, at day-break, each of the herdsmen came with his 
comrades, repaired the road, erected banners and flags, scattered beautiful 
flowers, beat the drum mid welcomed the two children. Thus they 
approached the house of the hermit and said to him : “ Now, it is time to 
take the children and go. ” The hermit replied : “ All right ! ” The 
hermit further instructed them : 4 * These two children possess great merit; 

it can no L be measured. You must properly take care of them; you must 
nourish them with live kinds of nouns! rmeii is such as milk, curds, butter, 
ghee and the like. When these two children are grown up, they should be 
mated ( SJ ) together in marriage. Seek for them a good big level 
place where they can set up their own household, the man being honoured 
as the king and the woman his queen. ’* The herdsmen received 
the instructions and immediately carried back [ the children ] to their place 
of residence. 

[ 50 ] The two children gradually grew up and went out for play with 
die children of the herdsmen. These two children then kicked the children 
of the herdsmen with their legs. The children of the herdsmen cried and 
went back to their parents complaining : “ These children with no parents 

kick and beat us. ” The parents replied : “ You should all avoid them 

and go away. ” Because of this incident in the play, they were called 
Vajj is — the Vajjfs [ that is to say, those that are avoided. ] [In due course ] 
these two children reached the age of sixteen. The herdsmen noticed that 
these two children had already grown up. Further, they saw a level place, 
one hundred yojanas in length and breadth. In the midst or that place, 
they set up a dwelling-place for them. The herdsmen gave the girl, 
in marriage, to the boy and made them husband and wife. Then they paid 
respect to the man as king and the woman as the queen. After conception, 
[ the queen ] gave birth to two children— one boy and one girl. Thus she 
gave birth to children sixteen limes. The herdsmen saw the children 
gradually grow in numbers. Further each of the herdsmen, in order 
to expand their household, built for them gardens and tanks along with 
thirty-two houses. Thus, in turn, the extension was made three times. 
And so that place was called Vesdll ( PH-se-U ). This is the origin and source 
[or Vcsali]. 

[ 51 ] In the Great forest, at Ike Peaked Hall [ Vin, iii. 68 ] — This forest 
was not made by human beings but was a natural growth, connected with 
the Himalayas 14 ( Snowy mountains ) from the town of Kapila-vatihu. 
Therefore, it was called the Great forest. 

The Peaked Hall— It was made in the Great forest. The shape of the hall 
was like that of a .swan. 1 1 was fully equipped and was built for the Buddha. 

15. The Pali Cm. say* jiisi ilur opposite: that this forest was not like one thru is connected 
with i lie Himalayas from Kapil. n .mini* 'Phis was separate and ww* of limited expanse. 
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[ 52 ] In various ways, he was praising the pondering upon Impurities [ Vin, 
iii. 68 ], Llmt is, [ he was praising ] the pondering upon the impurities of the 
body, by different methods. What is meant by impurities ? From head 
to foot — the hair on the head, the finger-nails, the sinews, the flesh, 
pus, blood, fesces, urine, mucus, spittle. These impurities ooze out from 
the seven 1 ® cavities. This has been said in brief. But you can know that 
yourselves. The Buddha has said : “ O Bhikkhus, this body is eight feet 
in extent ( vyama-matta ) . When you ponder upon it closely, you 

will not find in. any part of the body [ any clean things like], a real pearl, 
or any precious coral stone or a jewel and the like, and any sweet scented thing 
like a Cow’s head ( go-Sir$a ), or sandalwood, but there will be only foul, 
ill-smelling impurities such as the hair on the head or the hair on the body 
and the rest. 

Pondering upon the hair [ of the head ] is of five kinds : fisrtly, upon 
its colour; secondly, on its shape; thirdly, on its smell; fourthly, on its size 
( lit. length ) > and, fifthly, on its location. In the same way upon the 
hair of the body. 

The Teacher says : I have now explained this only in brief but It has 
been explained in detail in Khuddaka l7 -[ nikfiya ]. Thus for every part 
of the body, there is fivefold pondering. 

[ 53 ] Explained impurities [Fni.iii.68] — tltat is, the Tathagata has explained 
in various ways the impurities, such as ‘bloated’ and the rest. One has to 
ponder upon them both internally and externally. Internally means on one’s 
own body; externally means on another’s body. This kind of pondering is 
of great benefit to oneself; therefore, the Tathagata has praised [ this ponder- 
ing on the impurities ] in this way : “ It possesses five features; it is devoid 

of five features; it is auspicious in three ways; it possesses ten characteridcs; 
this, called the first trance, he attains. And because of this first trance, he 
makes the mind soft and pliable and then springs the insight { vipassanS 1 * ). 
By this pondering, one cuts oil' the taints and then attains the fruit of Arhat- 
ship ”, 

[54] How is it that it possesses ten characteristics 10 ? First, the mind 
is free from taints which are its opponents. 

Second, it enters [and gets settled in] the midst of samSdhi. 

Third, the mind does not quake or move; it is extremely quiet and free [ from 
any evil opponents ]. 

Fourth, it has entered the calm state [samsdhi) where it is allowed to remain. 
Fifth, there are dhammas which do not deviate from the focussing or the 
mind ( — ,[>). 

•% 

1G* Pall sources generally mention nine cavities (nova dugifni), 

17, Pali Cm, says : I 'isuddhi magga. 

18 , The Cliinfsc text reads : P 1 i-po-p ' i-pc-sc-na and tike Chinese editor's gloss on the same 
is : “This is pondering upon suffering, voidncis and tmpermanener/* 

19, Here begins a passage which is found both in the Vuitddhimaggm (iv. 110 ff ) - 
VimuuimQgga. See Vhnuiiimagga and Vuuddhimagga (p, 49 fT) . 
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Sixth, harmonising [ of the Indriyas ] into one taste ( ekarasa — } . 

Seventh, the rejoicing of the five Indriyas. 

Eighth, exertion for sticking to the object [ of meditation ] without giving 
St up. 

Ninth, increased activity of exertion. 

Tenth, perfection of continuing [in that state of samgdhi]. 

Therefore, the trance; so called because of its internal [qualities] 

C U * ffc ) • 

[ 55] What is the beginning,* 0 midcUe and end of the trance ? 

The beginning — first one enters the First trance and [ then attains ] 
extreme purity — that is the beginning. The middle is the development of 
equanimity* The end is rejoicing* 

A question again — [When we say] : * one enters samSdhi and has extreme 
purity and so on, s how many characteristics are there of the purity ? 

Answer ; — The purity has three characteristics. Which are the three? 
First, the purity of mind which results from the mind being free from 
its opponents* 

Second, because of this purity* the mind gets entrance into samtidhi* 
Third, when one has entered sam$dhi f he remains settled there* 

These arc the three characteristics of the extreme purity of the First trance. 

The development of equanimity is the middle of the First trance. 
How many characteristics arc there of * the middle 1 ? 

Answer : — The * middle * has, further, three characteristics : — 

First, when the mind is purified, he lets it alone £ } * 

Second, when it has entered the purity [ of trance ], he lets it remain 
settled there. 

Third, when it has been focussed on one thing, he lets it remain there* 
These arc the three characteristics of the development of equanimity which 
is the middle of the First trance* It has been said, later, in the 
original [ text ] about the trance that it is good in the middle. 

How is it that rejoicing is the end C BF ) of the First trance ? 

How many characteristics arc there of * the end * ? 

Answer : — The end has four characteristics. 

First— It does not go away from the dhammas born along [ with the 
r tate of samddhi ]. 

Second — the accomplishment of having one taste in all; [that is], all 
the five organs of sense arc rejoicing. 

Third — adequate exertion produces rejoicing in the mind; further, if 
exertion is enough, there is bound to be rejoicing. 

Four th— fur ther progress . 

These arc the four characteristics of rejoicing as the end of the First 
trance. [ Gfi Pafu i* 167-68]* 

Therefore, in the sutta it has been said of the trance : * auspicious at 

20. The reading of the Chine*c text seems here to have been corrupted. 
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the end- * Thus, the mind is true to the core £ 31 ) au d possesses ten 

different characteristics in its three aspects; is equipped with preliminary 
thought ( vitakka ), reflection ( vied r a ), joy ( pi ti ) and case ( sukha ) ; is also 
equipped with determination., faith of mind ( M <6 ) > mindfulness, 
concentration and wisdom. 

[ 56 ] Thus deliberately pointing out , he praised entrance into sam&dhi on 
4 Impurities ’ [ Vin. iii. 68 ]— that is, in this manner, with high regard for it, 
he analysed it without any confusion. Therefore, the Tathdgata with greet 
diligence and praise described the advantages — that ‘is, therefore, he praised 
what advantages are to be derived from the same. 

- What are said to be advantages ? The Buddha has said to the 
Bhikkhus : 44 If a'Bhikkhu is frequently given to the meditation on Impuri* 

ties, then because of that meditation on Impurities, the mind attains freedom 
from sex-desire, gives up sex-desire, abhors sex-desire. Just as a hen’s 
downy wing, or [a part of] sinews, if kept near fire-flame, shrinks but cannot 
expand; in the same way, if a Bhikkhu is frequently given to meditation on 
Impurities, then he considers sex-desire as filth and never likes to be near 
it” [ A . iv. 46-47]. 

£ 57 J The Buddha said to the Bhikkhus : 44 1 should like to enter 

a solitary place for half a month and live alone; do not allow anyone else to 
approach my place except one who would bring my food. I wish to reap 
the benefit of a trance ” [ Vin. iii. 68 ]. In short, it was said : Thus a 
Bhikkhu who would bring food would alone be permitted to conic and go. 
All the rest, Bhikkhus or white-clothed [ laymen ], were barred. Nobody 
could enter. Why ? Because such was the command of the Tathigata. 
With his divine eye, he looked [into the past]. 

[58] In the past, there were five hundred hunters who entered a 
forest and killed a herd of deer. By this action of theirs, the five hundred 
hunters fell into three evil destinies ( duggaliyo ). And in these three evil 
destinies, they suffered 1 wardships. It was long before they could get out of 
them. In the past, they had [ done J some good meritorious actions and 
so they were bom as human beings. Then they left their houses for the 
religious life. They were initiated. [ But ] these five hundred Bhikkhus 
had not yet exhausted their past evil. In that fortnight, they were killing 
or causing injury to one another and urging others to kill one another. The 
Tathagata saw that this evil action of theirs was approaching [fruition] 
and even if the Tathagata were there, they could not be saved. There- 
fore, the TathSgata, because of this, entered a solitary place that fortnight, 

[ 59 ] Among those five hundred [ people], there were some common 
men, some were SotSpannal ( those who entered '.he stream ), some SakadS- 
gamis, some AnSgginTs and some on the Path of Arhatship. The [ destiny 
of] birth and death of these noble men was sure and certain; but 
the common man’s [ fate ] was wavering and uncertain. Therefore, the 
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| TathSgata with reference to these common men enjoined the meditation 
on Impurities. Because of this meditation on Impurities, they would be 
disgusted with and then free from passion and desire and then at the end of 
I their life-period, they would be born among gods. And if they would not 

[ become free from passion and desire, then after death they would not be 

I born in a ’good-place ( sugati ), 

I [ 60 ] The Buddha thought to himself : “ These five hundred 

\ Bhikkhus ltavc become my followers and have left their homes. 

And because or me they would also go to a good place. Therefore, having 
compassion, on all of them, I must enjoin the meditation of Impurities so 
1 dial they may be bom in a good-place ( su-gati ) . ” 

' Originally, he did not commend death to those Bhikkhus. Having 

thus thought [ in. his mind ] with reference to the Bhikkhus, he further 
thought : 44 If there is death among the Bhikkhus every day, they would 

i come to me and say : ‘ Today a Bhikkhu died, today two Bhikkhus died, 

[ today three Bhikkhus died, today four Bhikkhus died, today five Bhikkhus 

i died * and so on until * today ten Bhikkhus died. ’ But I am not able to 

I save them with my divine power. I am of no use to them. Therefore, I 

must leave [ this place ] and enter a place of solitude. ” Therefore, in the 
original Vinaya text, it has been said : The Buddha said to the Bhikkhus : 
“ I should like to enter a place of solitude. Therefore, do not allow anyone 
else to enter, except one who would bring my food ” [ Vin> iii. 68 ]. 

[ [61 ] The Buddha wanted to stop a possible accusation; he would 

‘ not let other people say : “ The Buddha is omniscient and yet he could 

not prevent his followers and disciples from killing each other; how then can 
( he lay down rules for other people ? ” 

’ Among the people there would be some who would retort : “ The 

■ World-honoured One had entered a trance; no one could approach him 

and cell’ him [about this incident of killing each other]. Conditions were 
such, and so, he did not know [ this incident ]. If he had known this, then 
i surely he would have stopped it, and would not have permitted them to kill 
one another. ” 
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[62] Fed ashamed [ Vin. iii. 68], that is, noting that the body was 
dirty and impure, they get ashamed of their body which they begin to des- 
pise. Just as a young man or a woman, who is about sixteen years of age, 
who is temparamcntally disposed to be clean and inclined to bodily decora- 
tion, Lakes a bath of scented water; after that bath of scented water, puts on 
a fine delicate woollen garment, and if he has a dead snake or a dead dog 
tied to his neck, then seeing tiiat ugly and dirty thing, he gets disgusted with 
that foul thing and wants to get away and get rid of it; in the same way, a 
Bhikkhu gets disgusted with his body and all the rest as said above. 

They lake a sward and kill am another. Each one addresses the oilier : 44 My 
friend, you relieve me L from this foul body ].*’ The other replied ; " I 
shall relieve you. " Thus, one after the other, they killed one anotlicr. 


I 


a 


» 

M- 



SHAN’-CHIUN-P’I-P'O-SHA 


[ X.6J. 


[ 63 ] Herdsman-Samara — Herdsman — who held a siafP 1 [ for steering 
deer ]. This is his naipe. Samara — One who has an outward appearance 
of a samara, shaves his head, leaving some remnants of hair as Ctlfftf” *( tuft or 
hair), puts on a cloth of soiled colour. With one [ piece ) he covers his 
[lower] body; the other he throws over his shoulders. He enters 
a monastery and stays. The Bhiklthus throw away remains of food obtained 
by them. He cats them and thus lives. The Bhikkhus go to the place of 
such a samara and say thus to him : “ It would be well, [friend], if you 

kindly relieve us [ of this foul body ] " [ Via. iii. 68 ]. 

Words like these are words of the common men, the ignoble ( an-ariya ) 
ones. 


[ 64 ] The oozing blood, that is, the blood that came out of the tainted 
hands, feet and the sword. 

Went to P'o-ckii-mo-ho { Vaggu-rouda uadi ). In this world, there are men 
who say that this river can wash away sins of all men. The herdsman- 
samatia thought to himself : ‘ I must go to the river Vaggu ( ? Phaggu )® 

and wash away all my sins, ’ 

Had many scruples [ Vin. iii. 68 ] — When the Bhikkhus were dead, they were 
all lying on their right side. No one’s body was moving, nor was anybody 
speaking any words. When the [ herdsman ] saw all this, many scruples 
arose in his mind- He was much tormented by repentance and [ he 
thought ] : “ No advantage has accrued to me; [ on the contrary ], I have 

accumulated some evil. ” 

jVo advantage has accrued to me — no happy actions have been accumulated 
for me; [on the contrary] I have moaned for a long time : ‘Nothing 

beneficial, nothing beneficial 1* 

“/ have done [ only ] evil actions ’ ’ — The herdsman -jamasa thought thus 
to himself : “It is difficult to get this [ human ] body; I have, however, 
killed many Bhikkhus who had been initiated [into the Order], Thus, 
much evil has been [ accumulated ] in me. " 

[ 65 ] There was one Aiara-deity [ Vin. iii, 69 ] — There was an earthly 

female deity of wrong heretic views belonging to the confederation of King 

Mara; she thought thus : “I must speak such words as would be pleasing 
to King Mara. ’’ 

She decorated her body with ornaments, exhibited her miraculous 
powers of transforms ion, walked on water [as if gliding upon it ] and went 
to the place of the hcrdsman-jamaiui and said thus : “ O, Herdsmaii- 

sama/ta, you have done a very good thing. You have relieved those who were 
net relieved, that is, you have relieved those who were not relieved from this 
threefold world. ” This was a stupid earthly deity who thus advocated : 

21. The Chinese text presupposes a lending like 'mitia-Jandiku' , 

22 . m ‘hi* i> n trfto&iUcr ration of TJiii U an interesting reference to tlic 

Brahma meat custom of pi serving a tuft of hair on the head, ru this samana was not a real one 
l>ut only a »h am 

23. The river Phai;gu in Ikhar is will known in Jhiikltiisl literature for i is reputation 
of being capable ol w&jhiug away one*i sini (See Afajjhvw*nikjya t No, 7, 
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* Those that were dead were relieved. * The Herdsman* samafia, who was 
very much vexed, heard suddenly the deity speaking these words and 
thought : * This deity lias great miraculous ' power. When she says thus, 
I must have accumulated great benefit, ’ After thinking in this way, he 
again washed his sword. Then he entered a monastery and visit- 
ing one room after another and called out : “ Who is [here] that is not yet 
relieved ? I shall relieve him.” Those who had not yet attained the 
religious Path heard these words and had consternation and fear and were 
thunderstruck in their minds and had the hair on their bodies standing 
erect. Those who had already attained the religious Path realised that 
their body was transient, painful, void, without any self and were there- 
fore not perturbed or dismayed. 

Then one day he killed one Bhikkhu. There were days when he killed 
two, three, four or five. Thus gradually increasing [the number ], he 
finished murdering all the five hundred Bhikkus. 


[ 66 ] He emerged from his trance — The Buddha knew that five hundred 
Bhikkhus were dead. But when lie emerged from his trance, he, though 
knowing, deliberately asked, like one who knows not. Why was it so ? 
Because he wanted to preach them the Dhamma. And so he questioned 
Ananda : <c Formerly, there were many Bhikkhus; now why is it that they 
have now decreased to only a few ” [ Vin. iii. 69 ]. Every day, three times, 
they used to come to ask, consult, discuss and to receive the points of the 
Dhamma ; but now nobody comes. Have they gone to some other country ?” 

At that time, Ananda, not knowing that the five hundred Bhikkus had 
only reaped the fruits of their actions, only saw that these Bhikkus killed one 
another, simply because they were meditating upon, the Impurities [ of the 
body]. He replied : ” Thus, O World-honoured One, it would be well 

if the ^ World-honoured One were pleased to give another object of medita- 
tion for attaining Arhtship ’* [ Vin. iii. 70 ]. Just as in a high ocean many 

rivers flow, similarly in the Dhamma of the Buddha, there are many devices 
[ of meditation ] like the Ten ways of Pondering, or Ten Kasinas ( “h ^ ) 
or the Four Great Elements, or the object of meditation of Brahma-Viharas, 
with which one is enabled to enter Nibbana. [Therefore], I pray, let the 
World-honoured One enjoin any of these devices to the Bhikkhus.” 

At that time, the World-honoured One wanted to instruct the Bhikkhus 
regarding other devices and so he addressed Ananda: ** If so, O Ananda ” 
[ Vin. iii. 70 ] and the rest. 

[ 67 ] Those who were living in the vicinity of VesGli, that is, those Bhikkhus 
who were living in Vesall, or those who were living within one gSvula, or 
half a yojana, or one yojana from Vesall — all of them, he arranged to congre- 
gate in the Assembly-hall. If the place was near by, Ananda himself went 
to call the [mendicants] ; if the place was far away, he sent younger monks 
to call them. Within a short time all gathered together in the Assembly- 
hall. Ananda went to the World-honoured One and said : “ It is time now to 
address the Bhikkhus in the Dhamma. The World-honoured One already 
knows [ what is befitting ] ” [ Vin. iii. 70 ]. 
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Thereupon the 1 athagaia spoke to the Bhikkhus : Formerly, I had 

already spoken to you about the object of meditation on Impurities to enable 
you to attain Arhatship. Now I want to speak to you again about another 
device. *' 

Hence it is said in the original Vinaya i Pondering upon breathing- in and 
breathing-out [ Vin, iii. 70 ] — ' The TathSgata speaks to the Bhikkhus of 
that jh/Tna-dhamma to which there is nothing superior, 

I must now give the comment ( 3t $0 } on-it in succession without 
omitting anything. You must listen to it diligently and attentively and bear 
it [in mind], 

[ 68 ] Now ihiSy 0 Bhikkhus — •The Buddha says to the Bhikkhus ; 
"Not only practising meditation upon the Impurities enables one to destroy 
depravities but also practising Anfpdna ( meditation on breathing-in 
and breathing -out ) will lead to the destruction of depravities. ° 

The Teacher says : I must tell all this in detail and in due order of 
succession. Anffpfna means breathing -in and breathing-out. As it is said 
in a comment on a suttd 1 * : — 

** When there is the awareness of breathing-in, there is no awareness of bre- 
athing-out; when there is the awareness of breathing-out, there is no aware- 
ness of breathing- in. When one is mindful of the breath that comes in, of 
the breath that goes out and of both the kinds of breath that come in and 
go out, th.cn the mind is concentrated and we have A itfipS nasali-sam# dhi " 

[ Cf . Pali . 172]. Such meaning you must yourselves know. 

Meditating frequently upon — -this means to developc it and to let it be 
amplified ( ^* ^ ) - ^ intensify it means to think and rethink upon it. 
Calm and excellent — What is the meaning of these two Dhammas ? 

Answer : — This AwpZna is not similar to ( 7^ M ) the Impurities 
, and the mind does not get disturbed on account of h, 

Meditation upon Impurities— On account of this, the mind is always 
disturbed. Why ? Because, one gets disgusted with Impurities. 

How 45 is it dial it is considered excellent ? Even if one meditates upon it 
constantly, one docs not get fed up ( a-iittikaro ^ ^ . Therefore 15 , 

in the original Vinaya it has been said : u Extremely calm, excellent, with- 
out borrowed plumes, very satisfying and a happy mode of life without any 
interruption ^ 7p. ih j ” [ Vin. iii. 70 ]. From the very first project- 

ion of the mind [ towards the object], there is no disturbance. Therefore, 
the Tathagata has praised it as very calm and very good. At the time when 
the breathing is going on, the mind and body get delighted and [ this delight- 
ful breathing ] can easily be heard in the car. 

[ 69 ] they arise t that is, before they get settled, before they arc 
harboured [in the mind ],** the evil thoughts arc destroyed instantaneously 
according to the capacity one has acquired by the attainment of the Fruits 
of the Four Paths. Just as in the spring season, there may be no rain for hall 
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a month and so on account of the treading [ of the earth ] by elephants, 
horses, men and bullocks, dust may go up into the air and fill the whole sky; 
and then at the beginning of the summer in \hc fifth*® month there may start 
stormy t wind and violent rain resulting in calming down [ the clouds of] 
dost, so' that nothing [ of the dust ] remains. The AnSpSna removes the depra- 
vities just as rain settles down the dust. 

The Buddha has said to the Bhikkhus : How is the meditation of mind- 
fulness of AnSp&na contemplated upon ? How is it pondered upon ( ^ ) ? 

How is it accomplished ? “ Know this, Ye Bhikkhus, wishing to attain the 

mindfulness of Andpsna : * If a man wants to become a good recluse in the 

religious Path, he may remain in solitude, under a tree, or in a mountain, or 
in a forest.’ Such a man is one who has gone into a solitary place. ” 
[ Cf. Fi». iii. 70 ]. 

Question : — On account of what does he become one who has gone 
into a solitary place ? 

Answer : — Because he is far away from all kinds of brawl or wrangling. 

Just as there may be a cowherd having a young calf that from its very 
birth has been drinking milk from the mother-cow until it has grown up big 
and strong. The cowherd when he wants to take the milk [ from the mother- 
cow ] tics the calf with a string to a post. The calf, thinking of the milk, 
pulls at the string and jumps to and fro and then in no long time stops 
suddenly. The string being strong, it is not able to get freed and so it stays 
by the side of the post and begins to pant. 

The Bhikkhu is like the cowherd. Like the mother-cow is the village 
[from which the Bhikkhu seeks his food]. The mind [of the Bhikkhu] 
is like the calf; like the milk are the five kinds of sense-pleasures; like the post 
is the araffffa { forest ) ; like the string is the mind-fulness of Angptfna. 

, [ 70 ] Of all the trances of meditation this mindfulness of Anspana is 
very highly regarded by the Buddhas, Individual Buddhas and the Arhats. 
If one does not give up cities, towns and villages, it is difficult to enter the 
[ meditation of ] Antip&na. When a yogtoatara Bhikkhu has taken to medita- 
tion and when he has attained the Fourth trance in Anfip&na, he takes the 
same as his basic ground and further contemplates upon suffering, voidness 
and absence of self. When he has done this he attains the fruit of Arhat- 
ship. Therefore, the TathSgata has directed, for those who want to attain 
trances, forest as their place of residence. 

[71 ] The Buddha is like a divination-expert who knows the speciali- 
ties of a proper site [ for a building]. If one wants to set up a city in a 
country, he must be able to properly discriminate the special features — 
whether it is auspicious or inauspicious — [of a site ] ; then he can say to the 
king : 4 This site is good enough to have a city set up. If the city is built 

there, the king would derive much btpicfit. 1 The king follows his advice 
and builds a city there. 


26. The Pali commentary mentions die bright h#lf of the month XsCptit, 
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Like this divination-expert, who makes the divination and then gtts 
rewarded , is the Buddha who discriminates the proper object of meditation 
C jjft" ) and then prescribes that object of meditation to the 
yogdvacara saying that it is good for him to adopt* The yog6vacara follow 
the instruction of the Buddha and in due order attains the fruit of Arliat- 
ship and offers praise to the Buddha, just as the king offers a [reward of] 
maintenance to the divination-expert. 

[ 72 ] The yog&vacara is like a lion-king who, staying in a forest and 
lying with his body concealed, watches birds and beasts. If they are 
near his place [of concealment ], he can just get up and seize them and 
then cat. The Bhikkhu, also, if he stays in a forest, can just await [the 
fruits of] Sotapanna, Sakadagamij AnagamT and Arhat and in due succes- 
sion attain them. 

The Ancients ( Porana ) have said : 

Just like a Li on -king. 

That lies concealed in a mountain or a forest, 

And watches birds and beasts near by. 

And then seizes them and cats them, 

Is also the follower of the Buddha, 

Who stays secluded in a forest. 

And awaits the Path that has nothing higher; 

And then docs attain the Fruit of the life of a recluse [ Miln. 369]* 

[ 73 ] Under a tree [Viru iii, 70 ], that is, at the foot of a tree, whether 
he sits or whether he walks. 

A solitary place , that is, leaving out a place under a tree, or one in a forest, 
all the rest are called solitary places. When the seasons and the four elements 
of the body are agreeable, then it is fit to have the mindfulness of Anfip&na, 
Therefore, in the original Vinqya, it has been said : f he sits cross-legged* 1 
Thus the mindfulness of Anapdna is easy to be understood. 

Silting cross-legged— this is easy to be understood. 

With the body erect , that is, all the eighteen bones of the back, well-fitted into 
one another, the sinews and the skin — all these are comfortably set. Ifhc 
sits uneasily, then at every movement there is the [ sensation of] exhaustion 
and he may retreat from trance or meditation. 

With his mindfulness alert, that is, he places mindfully before himself all the 
dhammas of trance or meditation. 

He breathes out and breathes in, that is, the Bhikkhu, sitting cross-legged and 
being mindful of the trance or meditation, breathes out and breathes in. 

[74] How is it that he is mindful of the long breath or short breath 
[ that he takes in or gives oht ] ? On account ^f his long or short breath, 
the mind attains concentration, and there is no shaking or quaking 
and when there is no shaking or quaking, mindfulness is set up. And 
when there is mindfulness, there is knowledge. And then he has knowledge 
of his long or short breath. 


Xi 76] MEDITATION OF AnAP*NA 

Just as a young child, that is in the womb,first comes out and then gives 
out a breath. The long or short breath is to be known. How is it to be 
known ?. Just as water flows over the long or short [distance of its] conduit* 
pipe, in the same way an elephant or a snake has a long body and so the 
fateath ■[ that goes through the long body of these animals ] is long* The 
body of a toad is small and accordingly the breath of its body is short, 
( 1 } The Bhikkhu sitting in meditation should also know from these simile* 
long or short [ nature of ] his breath, ( 2 ) When there is right mindful- 
ness, there is produced ease ( ) in his mind. { 3 ) And when 

there is ease in mind, then there is a very subtle long or short breath that he 
gives out or takes in. The mind in turn attains [ further ] ease. ( 4 ) 
And when, on account of the breath that one gives out or that one takes in, 
the mind in turn further attains ease, the breath that one gives out or that 
one takes in, also, in turn becomes subtle in its length. ( 5 ) On account 
of this further ease that is produced in turn, there arises delight. { 6 ) 
And because one is delighted, one knows that his breath, in turn, has become 
very very subtle. ( 7 ) Because of this delight, he further intensifies that 
delight. ( 8 ) Because of this [ increased ] delight, he doubles the 
minuteness of his breath. ( 9 ) And when, it becomes very hard even to 
discriminate it, then is produced the mind of equanimity. In these nine 
different ways, you should yourself know [ the long and short nature of 
breath ]. 

[ 75 ] / breathe out* 1 knowing the whole of the body [ of breath ], / breathe in ** 

knowing the whole of the body [ of breath ] . That is, knowing the whole body 
I breathe out and breathe in. The body is either long or short; it has its 
beginning, middle and end. I know the whole of it as it is before 
me at present. I have the knowledge in mind that I am knowing the begin- 
ning and end of my breath. 

Further, a Bhikkhu given to meditation sees that the out-going breath 
is like scattered dust. When he is seeing It before him, he sees its beginning 
and cannot see the middle or end. Even if he wishes to see the middle or 
end, his mind will not be able to do it. Again he sees just the middle of 
the out-going breath but docs not see the beginning and the end. Again 
he sees the end of the out-going breath but docs not see the beginning or 
the middle. There may be a Bhikkhu who sees the whole — the beginning, 
middle and end. Why is it so ? Because the mind is not exhausted. If 
he can do that, then he can become an adept in this [ meditation of] 
out-going and in-coming breath. 

[ 76 ] He learns this in [ the matter of a ] trance — that is, he does not rest, 
nor does he stop, but constantly ponders upon the out-going and in-coming 
breath. If he docs so, he guards his actions of the body, tongue and mind 

27-27. The Chinese tramlmor seem* to agree with tire interpretation of assiM and 
fitafa as respectively 'breathing out’ and ‘breathing in’ — thr interpretation accepted 
by Samanta-pfsedikC, which also adds that, according to some commentaries the 
interpretation is just the opposin', i. e. ‘breathing in’ and ’breathing out’ respectively. 
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and is known as one who lias accomplished conduct, concentration, 
and wisdom. If his mind ' is directed to samSdhi ( = 1$ ) » then he is 
known as one who has accomplished concentration. And if he can discri- 
minate conduct and concentration, then he is known as one who lias accomp- 
lished wisdom. To these three kinds of accomplishments ( ) , widi that 

object of meditation, he directs his mind with mindfulness. The mind is 
bound with them ; he practises them .and never allows them to be slipped away. 
Hence-forward, with diligence, he must be given to their accomplishments. 

f 77 J Calming down the outgoing and in- coming breath [ Via. iii. 71 ] — 
that is, he calms down the grosser out-going and in-coming breaths. 

Calming down means stopping. 

What are the grosser [elements of breath j ? 

A Bhikkhu, as he enters a trance, is very much fatigued, both in body, 
and mind; and so his out-going and in- coming breath is gross. His nose is 
over-powered with it. And further, with his mouth he breathes out and 
breathes in. Gradually, his breath becomes subtle as his body and mind 
get freed from fatigue due to gross breath. [It becomes so subtle ] that 
with regard to the out-going and in-coming breath he begins to entertain 
doubt : * Am I or am I not, breathing out, or breathing in ? ’ 

Just as there may be a man who is going up a high mountain. His 
body and mind arc all fatigued. Then his breatb is gross and heavy. 
Again, when he comes down the mountain and when he reaches the level 
ground below, [ he finds ] there is a water-pond and a big tree. He enters 
the pond and takes a bath. Having finished that, he comes back and sits 
under a tree. He feels refreshed and sleeps or sits with his body and mind 
fresh and cool. Gradually, his breath becomes subtle. The Bhikkhu, also, 
as he enters a trance, must be like this. If he has not first controlled 
( ) his body and mind, his out-going and in-coming breath are gross. 

Why ? Because he has not directed his mindfulness to them. How is it 
then that gradually they become quiet ? Because, with his mindfulness he 
has controlled his body and mind. And so it is said in a gSthS : 

When the body and mind are very much fatigued. 

The out-going and in -coming breaths arc gross. 

[ 73 j The First trance is gross, the Second trance is [ comparatively ] 
subtle; the Third trance, in turn, is subtler; and the Fourth trance is complete 
‘concentration ( /Jr ) . [When compared with that Fourth trance], the 
Third trance is grosser; the Fourth trance is called subtler. This out-going 
and in-coming breath is the highest object of meditation. If this breath is 
not properly attended to ( a-patiggahiia ), the out-going and in-coming 
breath is gross; if it is properly attended to, then the outgoing and in-coming 
breath is subtle. 

Not properly attended to means to let loose the breath. Properly attended to 
means to properly grapple the mind at thc-preliminary stage of Fourth trance. 
Then, in due course, at the Fourth trance, disappear the outgoing and incoming 
breaths.* This is what is called Samalha-dkamma (matter of Qjuiescence), 


* See later XI. 9 
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[79] In the Vipassan s-dhamma, if he has not properly attended to the 
out-going and in-coming breath, it is very gross. But when he contemplates 
upon the Four Great elements [in his body], it is subtle. When further 
he contemplates upon upfidtfna-rQpa [derived matter], it becomes subtler 
and that at the time of contemplation upon the Four Great elements becomes 
grosser^ Further, still, if he contemplates upon all kinds of matter (rflpa) 
it becomes subtler and that [at the lime of contemplation upon] upsdSna* 
rUpa, derived matter, becomes grosser. Further, when he contemplates 
upon the Formless, it is subtler and that [ at the time of the contemplation 
upon ] all kinds of form becomes grosser. When he contemplates upon both 
mailer and the Formless, it becomes subtler, while that [at the time of con- 
templation upon ] t he Formless becomes grosser. Further, when he con- 
templates upon the Law of Causation, it becomes subtler, while that at the 
time of contemplation upon both matter and the Formless becomes grosser. 
Further, when he contemplates upon Name and Form along with the causes, 
it becomes subtler, while that at the time of contemplation upon the Law of 
Causation becomes grosser. Further, when he contemplates upon VipassanS 
that notes [ the three ] characteristics, it becomes subtler, while that [ at 
the time of contemplation upon ] Name and Forms along with the causes 
becomes grosser. When he contemplates upon the weaker {dubbala) VipassanS 
it becomes subtler, while that at the time of contemplation, upon VipassanS 
that notes the [ three ] characteristics is grosser. When he contemplates 
upon the stronger VipassanS y it becomes subtler, while that [at the time of 
contemplation upon ] weaker VipassanS is grosser. Thus the farther and 
farther one is subtler and the preceding and preceding one is grosser. 

[ 80 ] The grosser and finer Passaddhi 26 (Quiescence) is described in 
[ Pafi- ] sambkids thus : “ How does one accomplish the calming down of 

the out-going and in-coming breath ? What is the out-going breath ? 
What if the in-coming breath ? ” 

Answer : — Willi the body is connected the in-coming [and out-going] 
breath. Being mindful one accomplishes the calming down of the out-going 
and in-coming breath. In this way, the body and mind do not bend C ) » 
do not become unsteady ( ) , do not quake, do not shake: [breathing] be- 

comes quiescent and extremely subtle as if it does not exist. This is called accom- 
plishing the calming down of the out-going and in-coming breath. In this 
way, the presence of wind [ -clement ] is as good as not accomplished. The 
mindfulness of the Ana pel na also is not accomplished. The contemplation 
does not become successful. The wise man docs not enter such samSdhi 
nor does he emerge from it. But if he accomplishes the calming down of 
the out-going and in-coming breath in such a way that the wind-(element) 
does remain present and docs not go away, then it is called an opening to a 
good [state] C ^ 08 ) **■ The w * se man Cllters such a state [of samsdki] 
and docs emerge from it. [ Cf. Pafi i. 184*185 ] 

28* This is explained in ilic gloss by the Chinese editor thus— - u TUis means quiescence* 
where there is no disturbance”* 

29, There does not appear to be anything co^rcsjfcnding to this in Pali. 
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[ 81 ] “ Like what should one understand this to be ? Just as one 

should strike a copper vessel, then the sound [ that is produced J is first big, 
then it becomes ^btJe. The big sound is first by itself recognised [ by the 
mind]. Afterwards, gradually, one can very well recognise (he subtler 
sound. When it is well-preserved in mind, then even though the subtler 
sound has disappeared, it does not go away from the mind became one is still 
thinking of it. The out-going breath and in-coming breath also are like- 
wise — first gross, then subtle, When one pays attention to, the gross [ breath] 
then, gradually, one also can reach the subtle one. Then, even when the 
subtle [ breath ] has disappeared, still one continues to pay attention to it. 
And because it is still lingering in one’s mind, the mind remains concentrated 
10.24a. 1 on the same. Thus one can get the wind of breath, and mind remains 

746c. 19 concentrated on it, and thus the bolt for firm fastening ( |&ftJ $$ J is secured. 

The [ contemplation ] on out-going and in-coming breath is successful. 
Antfp&na-satn&dhi also is successful. A wise man enters such jhtina-sam&dhi 
and also emerges from it” [Pati.i, 184-186]. Therefore, it has been said in 
the original Vinaya ; ‘the out-going and in-coming breath has been calmed 
down;* and then follows “pondering ( f§g ^ anussati } upon them. And 
so it is called knowledge that follows pondering (atiupassaud-ffd^am). There is 
the out-going and in-corning breath, but there may not be pondering upon 
them; or there is pondering but there may be no out-going or in-coming 
breath. Only when these two things (dhammas) arc present, then springs 
up knowledge which contemplates upon the body” [ Gf. Pafi. 186 ]. Thus, 
in due course, one attains the Fruit of Arhatship. Thus far is [ the instruc- 
tion ] for one who is a beginner in the accomplishment of trances. 


[ 82 ] What is it ihat he accomplishes ? A Bhikkhu with his morally 
good mind has to liave the pure four-fold good conduct. The purity is of 
three kinds. Which are those three ? (i) Firstly, no violation [ of rules]; (iij 
secondly, if there is violation, then must follow confession with an expression 
of regret;and(iii)durdly,onc must not be tormented by taints (kilcsehi 0 fgj) . 
When the purity of conduct has been thus accomplished, then follows mind- 
fulness. He should also fulfil the duties in connection with the image-house 
of the Buddha, with the court-yard of the Bodhi-tree and other duties ahead 
regarding his spiritual preceptor and teacher, bath-room and the hall of the 
recitation of the [Ptf/im<>MA<i-text-] book of good conduct and eighty- two’ 0 
duties mentioned in the Khandhakas and the four 11 big duties {maha-vaUditi}. 
If he docs all this he is called one who has practices of good behaviour (tbhi- 
10, 24b. 1 s<w\6c3nh(istld). If a Bhikkhu takes pleasure in accomplishing this behaviour 

747a. 2 he should fulfil it completely. If a Bhikkhu were to say : “I hold fast to the 

good conduct, without any lapses," but docs not [actually] have 3 * practices 


30. StiaUhad'paiii {Tii& on tyhianta-pSiSdikf), Sink, td, ftp. 553-54. mentions in detail 
the ac as well as the fourteen mah& valias, Su Chafr* II 0/ Citllai'tigga of Vinaya, 

3L Pali text mentions fouri rtn (cuddma), Outlaw^ of the Vinaj'Q mentions 14 kinds of 

Vattat in Chap, VI IL Sec* Vin t ai. 207 fF P 

32* Taiihu edition has here 14 character* which arc not found in the bold-type 
edition. The latter seems to be correct a* they an? out or place here. They iltould really come 
later; and we find them in this bold-typed edition in H),25n.7-0. Sec Liter, note 37-37. 
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of good behaviour, then it is impossible [lit. such a thing docs not exist] that 
the conduct of the Bhikkhu is perfect* If a Bhilckhu were to practise 
good behaviour then his treasure of good conduct will be excellent and 
perfect. When it is excellent and perfect, then he can attain samddhi. Why ? 
As it is said in a jutoi : “The Buddiia said to the Bhikkhus : If one were 
not to fulfil the practices of good behaviour, then it is very difficult for 
him to attain the perfection of good conduct**. [A. iii, 14-15]. 

[63 ] It has been said in a gdthd : 

Place of residence, family, 33 gain, 

Group [ of friends ] and work as the fifth : 

Journey, kinsmen and diseases, 

Books and long recitation [of mantras] as the tenth. 

These are the ten dhammas oflonging 34 ( jgf ^ J .If one can give them up 
then it is possible for one io enter trance and meditation. 

[84 ] The object 33 of meditation is of two kinds: the first is one which 
is to be contemplated upon every- where; the second is one which one can 
carry £ J with him and contemplate upon. 

Question : — What is that which is to be contemplated upon every- 
where ? 

-Answer : — One has great friendly feelings for the Assembly of Buddhist 
monks, to begirt with; one ponders upon death and contemplation upon 
impure 33 things. If the Bhikkhu luts friendly feelings in his mind to whom 
should he first direct his friendly mind ? The Bhikkhu should first delimit 
Ids sphere and then contemplate with his mind : first, on the Assembly of 
Buddhist monks, then on the heavenly deities, then on the wealthy people, 
then upon ordinary persons and then on all the living beings. Why is it 
that he should first contemplate upon the Buddhist Safigha* ? Because he 
lias 'common residence with them and if he has friendly feelings everywhere 
in the Buddhist Sangha, he feels quite secure and lives quite at ease with 
them. Why is it that he should contemplate upon the heavenly deities ? 
In order to secure protection from them. If he has friendly feelings pervad- 
ing al! heavenly deities, then they have a soft corner for him in their heart 
and they always do good to him. Why is it that he should contemplate 
upon the wealthy ? In order that they may do good to him. Why is it 
that he should contemplate upon ordinary men ? In order that they may 
cooperate with him and in order that they may not do any harm to him. 
Why is it that he should contemplate upon all living beings ? In order tiiat 
he may not come into any difficulty. Why is it that lie should contemplate 


33. Is the Chinese reading r/ji C * solitude, a mistake for chia ( jjf ) » family, 

corresponding to Pali kulam ? 

34. The Pali word u$cd here is fta{ tbodfus, obstacle, hindrance. 

35. This seems to lie used for Pali k ammrtffhf/ta, an object on which one meditates; an 
object which enables one to attain meditation. Henrc an implement. 

36. The Pali Cm. adds : this (last) is the view of some {a$nbk&-safin* ti pi ekt). 
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upon death ? Because if he himself contemplates 37 : ‘I also have to die’, 
and when he thus contemplates he gives up wrong inodes of seeking [ his 
requirements] 37 , develops penitence ( samvega jMj ) and has no indolence 
in him. If he contemplates upon impure things, then it is a noble contempla- 
tion. When he contemplates upon impure things, then he gets .rid of desire 
and all evil dhammas. Desire being the basic cause [of evil dhammas], 
one should have a great regard for the contemplation upon Impurities. One 
can set up all good dhammas. Therefore, it is called [ an object ] that could 
be contemplated upon, everywhere. 

The [object] among the thirty-eight [ objects ] of contemplation, which 
can be used according to one’s pleasure and which can be used only when 
it is not separated from' oneself is called an object of contemplation that 
is carried with oneself. The mindfulness of And p ana belongs to [ this category] 
— the object that is carried with oneself. 

The Teacher says : I have described this in brief; but one who cares 
may get the detailed comment from Abhidharma-vibhffd.** 

[ 85 ] When he lias thus purified his conduct and when he is free from 
distractions ( ? ) he enters the concentration of AnSpSna. Because 

of this concentration of Andp&na, he enters the Fourth Trance. Having 
entered the same, he contemplates upon the painful, void and evanescent 
nature [of all worldly things]. Having contemplated upon the same, he 
goes to an Arhat for asking [ about his doubts ]. If the Arhat is not avail' 
able, he goes to an. An&gairn ; if an AnagSmi is not available he goes to a 
SakadSgam! ; if a SakadSgSml is not available he goes to a SotSpanna; if 
a SotSpanna is not available he goes on until lie gets one who has attained 
a trance. 

What is it that he has to seek ? If there is such a man who had [pre- 
viously ] attained a trance, then it is easy for h ; m ( the latter ) to reveal 
the same. Just as there should be an elephant who leaves behind, while 
walking, his footmark; then it is easy to {Find and not lose the riglu path. 
To get the Path or to get the trance is also like the same. Why ? Because 
it is easy [ for him ] to point it out. 

The Teacher says : ‘I should like to say what he should do first. This 
Bhikkhu, light in his body and without any heavy encumbrances, equipped 
with the practices of proper behaviour goes to the place of his teacher, renders 
dutiful services to him and from that time onward beliaves, noting the in- 
clinations of his teacher, in such a manner that the teacher gradually has 
thoughts of affection for him. He should learn from him the five aspects 
[of his object of meditation]. 

[ 86 ] Question : — What are the five aspects ? first, learning ; second, 

37-37. Taitho and Shangha? editions omit the original clia racier* for this paas|C which 
tltcy insert in an earlier passage. See note 32 *i>ovc. The bold-type block-print cdit»° 
gives dies*: words which exactly correspond to Pali : nvaunnt uiaritalban ti eiiiUnt* 
fOya, and uc should naturally expect these Chinese words ttcre. 

38. Pali Cm. specifically mentions here Vimddhinuig^a. 
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questioning ( f£U ) ; third, appearance; fourth, complete dedication 
( appa^S 3^ ) i and iifLli, characteristics. 

What is meant by ‘learning’ ? 

Answer It means to grasp the exact nkturc of the object of trance 
and meditation (jhdna-sam&dhi-dhamma ) . 

What is meant by 'questioning* ? It means to question about Lbe order 
of succession [ of those objects of meditation J. 

What is meant by ‘appearance’ ? It means the appearance of that object 
of trance or meditation. 

What is meant by 'complete dedication’ ? It means to be entirely given 
over to the object of l ranee and meditation. 

What are the ‘characteristics’ ? It means to note the characteristic 
marks of the object of nance and meditation. 

These are known as the live aspects. 


[ 87 ] Why is it that these five aspects are to be ieamt first ? 

Because thereby, he would not tire out himself and he would save his 
teacher all bother. Therefore, one has to learn these five aspects, which 
are easy to know and easy to follow. When he has learnt these five aspects 
and if it is agreeable to stay at the teacher’s place, then he should stay. If it 
is not agreeable, he should shift his place of staying. If he is lacking in wis- 
dom, he goes away from his teacher at a distance of one yojana ; if he has 
wisdom, he may go beyond this distance and stay there. He may take a 
place of residence which is good, as it is far away from eighteen 1 * 
[faults], or as it possesses 1 * five [good points]. Having taken it, he 
should remove minor distractions £ pafibodha Jg: ) , take his mid-day 
meal and for a while .should rest (lit. lessen his breathing). Having rested, 
he should first contemplate upon the Three Jewels and thus let his mind 
rejoice. He should follow his teacher’s instruction, without forgetting any 
and without any lapses. The mindful [ contemplation ] of this Antipdna 
should well be preserved in mind. 

The Teacher says ; “I have now said this in brief; details have been 
given in Abhidharma. You yourself should know them”. 


[ 80 ] Should relain il in mind. How is it to be retained in mind ? 

By counting, following, touching, placing, contemplating, turning back, 
purifying and by examining through and through. 

Counting means counting one, two and so on. 

Following means following the out-going and in-coming bruadi. 

Touching means [touching] the place touched by (lie breath. 

Placing means [ to be on J the Path. 

Furijying means [ the attainment of] Fruit. 

Examining through mid through means to note the characteristics of the 
object of meditation {dhammalakkhaha). 

A beginner [ in this meditation ] should first count and then place 
[ that object of meditation ] in mind. The counting of (he dhammas means 


39-39. For this *-c IV. . IV. 3- (9, IV. 19. 
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to count from one onward, at least, upto five; then to begin again. He can- 
not [terminate with J counting three or four; to count, from one onward, 
at mo$i, upto ten and then begin again. He cannot [ terminate with] 
counting eight, or nine 40 . 


Thus ends 

the Tenth Book of the Vina ya -commentary [ named ] 
Samanta~pS sfdika. 


% 
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40. Thli division of the text into 1 looks or fascicule* i* merely a mailer of convenience 
of ihc size of a book or a fascicule, The fascicule may come to un abrupt end in the midst of 
the treatment of a topic. Here the topic of gatum# lias not come to an end. Its treatment is 
continued in the next book or fascicule. 
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Vinaya 

Book XI 

[X* 7470755a; P’ing 58b-64a; PTS. ii. 419a— it 483b; S, L 301-342; N. 
ii, 416-479]* 

[1] Question Why is it not good that the counting should not 
terminate with three or four ? 

Answer : — The out-going and in-coming breath will appear to be 
crowded [in a small area]. And when they arc thus crowded it is difficult 
to subdue the mind. Just as in a cow-pen where there are many heads of 
cattle that get crowded at the balustrade* through which they break and 
come out. If he [ counts ] and reaches completely the count ten, then there 
is quite Liberal room in the body, just as there -should be liberal room for the 
cattle in a big cow-pen and thereby it becomes easier to look after them. 

If he terminates with eight or nine, then also ii is not good. Why ? 

Answer « — One should not let the mind be confused as it creates doubt 
in one’s mind: 'whether one has been actually experiencing the relish of a 
trance’; and, also, because it creates delusion in one’s mind. From such 
defects, you should keep yourself away. 

When one counts the breath, one should count slowly like a grain- 
measurer, who iirst fills the measure-can, empties it and then afterwards 
counts 'one*; again he takes the measure-can[- fulj and if there is some 
earth-clod, or grass-stick coming- to his notice, he throws it away and empties 
the measure-can and then he repeats ‘two.’ Thus, one after the other, he 
counts upto ten. The yngtlvacara who counts the out-going and in-coming 
breath also docs likewise. 

[2] If, [later], he counts hurriedly, he does it like a cowherd who 
counts his cows. How does he count his cows ? A skilful cowherd takes 
in his hand his staff and sits on the door-pillar [ of a cow-pen] and when 
the cows come out as they arc driven, strikes the cows that hurriedly come 
out, and as they have come out he counts them one, two, three, four, five 
and so on upto ten. Why is it that he should countin this manner? There may 
be a time when there is some disturbance in the harmony of the four elements 
of the body, when the out-going and in-coming breaths are quick. At such 
a time, he may count the breaths as they have come out or gone in — one, 
two, three, four, five; one, two, three, four, five. While counting the cows, 
one should count them [ as they have just come out] at the barrier of the 
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gate. One should not count them inside or away [from the pen], 
because of this quick counting the mind gets concentrated. AVhy ? 


[ XI . 2 , 

And 


[ 3 ] Just as there may be a man on a sailing-boat on a rapid stream. 
If one, two, three, four, five poles are together used to prick [ the bottom of 
the river-bed ], then the boat can be stopped and then it can be made stable. 
The out-going and in-coming breaths also are like the same. How ? The 
mind is like the boat. The out-going and in-coming breaths are like the 
poles. The mind is ifoating over the stream of five-fold desires. And the 
out-going and in-coming breaths pierce [ the stream ] and make [ the mind] 
stable. If one is breathing in and if the mind follows the breath after it has 
entered, then it is like greasy fal(tn»fc)that enters the body and makes it comely 
and full. If one is breathing out and if the mind follows the out-gone breath, 
then it becomes very expansive [witli the enlarged] object of meditation. 
And what it becomes amplified, it becomes difficult to tame it. Leaving 
outside these two places [ the inside and outside], the mind sltould be direc- 
ted to the firm post of the object of meditation and at that time counting 
sltould be made. And that the samadhi is accomplished. Therefore, it is 
said in the original 1 'may a : “Do not count the breaths that have already 
gone in or the breaths that have gone away.” 

[4] What, then, sltould the counting be stopped ? What the mind 
is no longer distracted — and likewise ( £jj ) the out-going and in-coming 
breaths— then one should stop and count no longer. When this is done then 
one should follow' up with mindfulness. What is meant by ‘following up' ? 
He knows the out-going and in-coming breath; that is, without availing him- 
self of the counting, he knows it. And follows it up in three ways. Wliicb 
arc those three ways ? 

Answer ; — [ He thinks of] navel ( also written j# } as the begin- 
ning, heart ( ) as the middle, and the tip of the nose as the end. 

These arc the three ways. When lie breathes out, then the navel is the 
beginning, the heart is the middle and the tip of the nose is the end. If he 
breathes in, then the tip of the nose is the beginning, heart is the middle 
and navel is the end. 


[5] If the mind follows up the breath that has [already] gone out, 
then the mind is not concentrated. And when the mind is not concentrated, 
the body also is subject to quaking and swaying. Therefore the original 
Virnya [says] : — “While the mind follows up the out-going and in-coming 
breath, ir it follows it up when it is already inside, then the mind is not con- 
centrated ;if [ it follows it up when it is already ] outside, then there the [body] 
quakes and sways. And when there is quaking and swaying, samadhi is not 
accomplished. If it follows up the [ already ] in-gone breath, then also (he 
same thing. Therefore do^not follow it up at the middle or the end. When 
the out-going or in-coming breath are just touching, of are placed upon, (he 
tip of the nose, then the mind is well-settled. And when it is well-settled, 
then it is firmly fixed upon the out-going and in-coming breath*.” If then, 
the counting is discontinued, the mind, by itself, experiences concentration. 
* 
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[6] Like a lame man watching a small child placed in, a cradle 11.2b-l 

suspended [from the ceiling] in a room, he sits firm at one place noting 743a. 15 

the movement [ of the cradle] but does not bother to shift or sway Ids hand. 

A Bhiklthu, sitting in meditation, is also like this. 

Further, it (the mind) is like a gate-keeper. People go and come in. 

But he does not first ask them any questions when they are far away. But 
when he looks down upon them coming at the threshhold of the gate, then 
he asks them; nor does he ask them the place from which they came, nor the 
place to which they belong, nor any such miscellaneous things. He just 
knows them going out or coming in. The Bhikkhu sitting for meditation is 
also like this. He also docs not know the out-going and in-coming breath 
before lie actually receives them face to face ( ) .You yourself should 

know all this. 


[7] The Buddha has said : “If one knows three tilings, then the 
mind is concentrated.” [ Pait. i. 169 ] Which are those three things ? 

First, enthusiastic exertion ( padhSna ) , the proper means ([ pajvga 

^ ) and attainment of distinction ( visesa J- ) .These are the three. 

Just as there may be a huge block of wood well-placed on the ground 
and there may be a mail who wants to cut that wood. He first notes the 
grain (lit, side or edge) of the wood and then uses a saw to cut it. His mind 
always pays attention to lire teeth of the saw, that they are well placed and 
does not [ bother himself about noting ] the forward and backward move- 
ment of the saw. The out-going and in-coming breaths are also likewise. 

To have before one’s mind jkGna-dhammas and to set up the proper means 
for the same may be compared to the huge-block of wood lying on the 
ground. To note the proper grain of that wood [ where the cutting may be 
commenced] is like the mind properly thinking of the preliminaries of the 
jhd na-idkanuna. Like the saw that moves forward and backward are the 11.3a.] 

breaths that go out and come in. The mind paying attention to the teeth 748a. 28 

of the saw is like [ the mind paying attention to] the tip of the nose. 

The Bhikkhu sitting in meditation should know this illustration; also 
u» keep before one’s mind trance and meditation; also to set up proper 
means ; and also to attain the distinction. 

Question: — What is meant by [the preliminaries] of trance and 
meditation ? 

.Answer : — The body and mind become, with diligence and strenuous- 
ness, workable — this is what is called [ the preliminaries of] trance and 
meditation. 

Question : — Wlial is meant by setting up proper means ? 

Answer : — With vigorous exertion to give up taints [kilesd) and to 
completely destroy imaginings ( vitakkfi ). This is what is called setting up 
proper means. 

Question : — What is meant by reaching a position of distinction ? 

Answer : — With vigorous exertion to give up fetters [sanyajandni). This 
is wliat is called reaching a position of distinction. 

These three d ha minus, [however], do not become ati object [of medita- 
tion] of the focussed mind, though it is not that they arc not known by it; 
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and the mind also does not quake. The jh& na-dhamma is before one’s mind; 
the proper means arc set up; and one reaches a position of distinction. 

[8] When all these things are accomplished, then what is known as 
mindfulness of An$p&na is established. When a Bhikkhu has achieved this 
mindfulness of An&p&na, then he gives out radiance in this world, just as the 
moon that has come out of clouds, gives out radiance that shines over the 
whole world. [Cf. Pa}i. U 172] 

In this trance and meditation, there is some one to whom, at an early 
stage ( ^50 ) , a happy mental reflex (nimiUa) appears. There is some one 
to whom, while he is counting the breaths, a. happy mental reflex appears. 
Happy, in what way ? When this Bhikkhu is sitting on the ground, 
op on a cot without any bedding, his scat is all soft and smooth like soft 
cotton-wool; in no way different. Why ? Because when he counts his breaths, 
his body becomes light. Thus, in due course, his gross out-going and 
in-coming breaths disappear; his body and mind know no 'limitations, like 
the open sky. His out-going breath, in turn, becomes so subtle [ that one 
may suspect] whether it exists or does not exist. 

[ 9 ] Just as a person may strike a bell, then [ the sound ] that is 
produced is first gross and afterwards it becomes fine. The man who is 
sitting in meditation and counting the breaths is also like this. It has been 
therefore, said in the original Vinaya : “First gross, then subtle” [Cf. Fa/i.i.185]. 

The Teacher says : “This trance -medi tation of counting the breaths 
is different from other trance-meditations. Other trance-meditations arc 
at first fine and later intense (lit. gross). If this Bhikkhu has entered this 
trance and if the mental reflex does not appear in this trance, one should not 
get up from his seat, but should persist firmly in his sitting and should himself 
further reflect. How should he reflect ? 

If he knows that the mental reflex docs not appear, he should thus say 
to himself : — -"This out-going and in-coming breath sometimes exists, some- 
times does not exist; some one has it, some one may not ha*<e it.” He 
[ further ] says to himself ; "In a person in the womb of the mother, the out- 
going and in-coming breath does not exist; so also in water. ..among the gods 
of long life 1 ... among those who are dead... among those who have entered the 
Fourth trance-meditation*. ..among those who are in the Formless Realm... and 
among those who have reached the sam&dhi of cessation, the out-going 
and in-coming breath lines noL exist.” Having thus reflected, he should fur- 
ther admonish himself thus; ‘You ate an intelligent person.; you are not in the 
womb of your mother, nor in water, nor among the gods who have [material] 
form and yet have no material form, nor in the samadhi of cessation, nor 
among the gods of long life, nor among the dead, uor in the Fourth trance- 
meditation. The out-going and in-coming breath is there, but it is very 
fine and subtle; and therefore you are not able to know its existence. There- 
fore just pay again close attention. If you have a prominent nose, just fix 

|. Pali Cm. Iia* asanUlbhStinarfi, god* ihat have no consciousness. 

, • Sec X. 78 above. 
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your mind on. the nostrils («<r sa -pu}a) . If the nose is snubbed, fix your mind 
on the [upper] lip. 1 Therefore, one must guard this point. 

V 

[10] As it is said in a sutta : The Buddha said to the Bhlkkhus ; “If 
a man is very forgetful and cannot apply his mind to what is before him, 
then he cannot enter the trance-meditation of Andpffna*’ [ M. iii 84 ] . Not 
only the trance-meditation of Andpdna, but also other trance-meditations 
as well. But if he is mindful, then this trance-meditation does present itself 
to him. This trance-meditation of Anspsua is very weighty. The Buddhas, 
Individual Buddhas, the Arhats have all made the mindfulness of Anapa tut 
as their basic ground and have thereupon attained the Path. As one directs 
his mindfulness to it, it becomes [more and more] serene. Therefore, 
with regard to this meditation one must keep mindfulness alert and must, 
moreover, [ cultivate ] wisdom ( paHftfi ^ ) . Just as, in connection with 
a fine silk taffeta, one has to use a needle and a thread that is very fine. Like 
the needle is the attentive mindfulness; like the thread is the wisdom. They 
must be joined together and not allowed to be disconnected. With the 
help of these two dharumas, one cannot fail to grasp the out-going and in- 
coming breaths. 

[ 11 ] Just as a peasant, when his bullocks are very tired and the 
attendants too are very much tired, sets the bullocks free. And when he sets 
them free, he enters a grove of trees [with the attendants].- When his 
attendants l Lave become refreshed, he gets up to find the bullocks. But he 
docs not follow the foot-tracks of the bullocks. He enters the forest and 
goes straight to the water-drinking place of the bullocks and stops there. He 
sits or lies down awaiting the completion of water-drinking by the {ntliocks. 
When it is done, he seizes them by the string passing through the perforated 
nose. He then drives them back with his staff to the ploughing-field. The 
Bhikkhu’s trance-meditation, also, is similar. If the out-going and in-coming 
breaths are very laborious (lit. tired), then temporarily one must let them 
go for getting revived. One must not return ( ^ ) to them. But one 
must fix [ his attention ] on the tip of the nose. When he can listen to the 
out-going and in-coming breath, then he may count. Attentive mindful- 
ness is like the string. The wisdom is like the staff. Thereupon, he lets the 
out-going and in-coming breaths [revive]. If he thus gets them, then in 
no long time there appears the mental reflex in the trance. 

[12] His body is suffused with delight. Like the [soft] contact of 
cotton-wool, his body gets tender and flexible. There is some one who sees [ the 
mental reflex] like the flower of a cotton-plant {ku-pti X kappdsa) . 
There is another who secs it like the gale of a strong wind; another who secs 
it like a perching star; another who sees it like a garland of pearls; another 
who sees it like white pearls scattered around; another who sees it like the 
stone in the flower of a cotton-plant; another ‘who sees it like a string; 
another who sees it like a tangible object of hard substance ;* another who 
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sees it like a fire-flame; another who secs it like a monkey* (?); another who 
secs h like a rising cloud; another who sees it like a lotus; another who sees 
it like a wheel of a chariot; another who secs it as a round moon. Why h ii 
so ? Just as the [ chain of] words in a sulla* text* when it is recited by a 
group of Bhikkhus, appears lovely, but in a different *vay, to every one of 
them. To some it appears to be like a mountain, 4 or a river, 4 or a tree and 
the like. 

Question This appearance like a mountain, river, or a tree — to what 
is it due ? 

Answer It is due to the understanding ( ^15 safiffd ) of the mind 
[of each man]. The production of understanding in each man is different* 
Therefore, understanding being such, there is some person who concentrates 
ujx>n the out-going breath, some who concentrates upon the in-coming 
breath, or some who concentrates upon the [ mental ] reflex in the trance. 
If ha docs not sec anything like tins, then the Anapana is not accompli died, 
nor is accomplished the Dhamma of the First Trance, If he gets these three 
dhamntas then the jhSna-sam&dhi is accompliscd. 

[13] If the Bhikkhu sitting in meditation sees such a mental reflex, 
then he should go to his teacher and say : **I have seen such and such a 
mental reflex,*’ Tlie Teacher would say in reply : “O, this is the mental 
reflex you have seen V* He should not say : “This is the mental reflex in the 
trance;* 1 nor should lie say : “This is not the mental reflex. 1 * Having said 
this, lie should furLhcr add : "Friend, you further continue in [ the 
concert trad on of] your mind, 11 

The Teacher says : “Why should not the teacher say to him : tliis is 
the mental reflex in the trance; or that this is not the mental reflex in the 
irance? 11 

Answer : — If he says to him delimiting that it is a mental reflex in the 
trance, then he would slacken his efforts (lit* remain idle); and if he would 
say that it is not the mental reflex in the trance, then [ Iieing disappointed], 
his mind would [altogether] retire [from his course]. Therefore he should 
noL say [anything like dial], Bui he should kindly explain to him : “The 
mental reflex will come by itself, 11 and further say as said by the PorSyas 
in a gdthfi : 

When the mind is fixed upon the object [ of meditation ], 

Then appears the mental reflex in various forms; 

If the man [applying himself to meditation] is wise, 

Then in his mind that straight he does count 

The breaths that go out or that come in; 

Being diligent, he never lapses into distraction. 

[ 14] Thus when the mental reflex in the trance lias appeared, then 
the hindrances (rj/tmwAii) come to a stand-still and the taints themselves 

3. Here ilic Cl. uk,. tr-irjjliitor ohv iuujly misunderstands the original 
spider's cob-web, by confining makkafaka wiili m&kkttf* i, a monkey* 

4*4, Fait Cm. ha* /wtW/rj# mult like a nmint+i in- river, which is more rcnjonaUfc 
(ban a mountain and a river taken separately. Sec Ik h, 130; Vim, 51, 
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quietly cease to exist. On. account of these two things, the straightened 
mind is equipoised ( id ) and the samddhi is accomplished. Either 
t one attains the neighbouring ground (upacdra-bkHite) or one attains the ground 
'where one^ gives up the taints; or because the factors of a trance arise he 
attains the neighbouring ground [of concentration] (i. e. upacSra-samUdhi) 
or there presently attains the ground of the First samddhi (appand samddhi). 

^ Question : — The attainment of sam&dhi and the attainment of upac&ra- 

I ssmSdki — are they different, or are they similar ? r 

Answer : — They are different. The mind in the upac&ra-bh&mi rushes 
towards the meritorious process [ of cognition] and then enters its subliminal 
t state (bhaaaAga); but the mind in the complete concentration (sam&dki) can 

r always dwell upon its object for a whole day and can continue in the 

meritorious process of cognition (kusala-vithi) without entering its subli- 
minal state. Therefore, it is said ; these two are different. 

[15] When the mental reflex in the trance Has appeared one should, 
either by noting its colour, or by noting the superficial marks,* nourish it and 
amplify it. Just as when A sovereign Emperor has appeared in the [ mother’s] 
womb, the father and mother have a great love and regard for him and they 
l preserve him by keeping the suitable conditions of heat and cold and by 
[ supplying him with food and drink. If he is thus preserved, then he a'ttains 

i the proper stage of fruition. The Bhikkhu also preserves the mental reflex 

in the trance like this. If he does not preserve it, it will be lost. 

r 

| [13] How is it that he preserves it ? 

r (i) Firstly, by [ taking recourse to] a good dwelling-place [dvdsaj; 

[ (ii ) secondly, by [ choosing] a good sphere of movement (gocara); 

(in) thirdly, by [keeping] company of good people (puggala) \ 

(iv) fourthly, by [having] agreeable food and drink (bhojana ) ; 

(v j fifthly, by [ selecting ] the appropriate one from among the four 
seasons(ute) ; 

(vi) sixthly, by [having] the right one [of the four bodily postures] 
[t riydpaiha] of walking, standing, sitting and lying down ; and 
(vji) seventhly, by being away from mental perturljations concerning 
food, drink and the like. 

These are the seven. In these seven ways he preserves [the mental 
reflex]. If he thus preserves it, it U stabilised and it stays. In due course 
it is seen in an enlarged and amplified form. 

[17] (1) He secures ( ) the extreme purity of the [physical] 

sense-organs ( . 

(2) He subdues them soft and tender. 

(3) If he desires, he can have a firm grip on his mind. 

(4) If he desires, he can let it loose*. 


5. Pali Cm. uyi! mva mrt ffatQ nt atuui kftabbaq t, m i«kkh&l\Qto paef*tnkkJuUtbbom.,,Mpi m 
tf/pmudUna rMchiUibbaifti one should not only pay attention to the colour, or contemplate upon 
tlic characteristic marks, but also preserve f the imajec 1 carefully. 
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(5) If he so desires, he can make it active. 

£6) If he so desires, he can subdue it. 

(7) IT lie so desires, lie can exhilarate it. 

(8) If he so desires, he can let it have its own way* 

£9) Hcislar away from those who arc not given to meditation/* _ 
and is in the company of those who are given to meditation. 

(10) He has his mind entirely devoted to the trance {Utdadhi- • 
muttaia). 

These are the ten ways in which one can properly place the mental 
reflex in one’s mind. One should not slacken into sloth and torpor, and with 
vigorousness cultivate it in one's mind. 

[18] Thinking that, presently, he would attain appa^d-iamddhi^ he 
gives up hhavatiga^citta and the intrinsic £ ,%f/ ) mind ( manod&G rd uajjaruiciil&) 
springs :jj- It stays for a moment and then disappears. Then arise four or 
fixe J : ■. minds]. When there arc five, the first is workable (parikamma) , 

mixi , u - :cond is approaching {upaedra) mind, the third is adaptable 
[anuL ind, the fourth is adoptive ( lit. penetrating fff f^J y 

mind **.. e fifth is concent rating mind {appa^d-eiila). If instead of five, 
there are four, then the first Is workable and approaching mind* the second 
is adaptable, the third is adoptive, and the fourth is concentrating mind. 

This [concentrating] mind is either the fourth or fifth and not the sixth 
or seventh. 


The foregoing minds belong to the Realm of Desire and the concent rating 
mind to the Realm of Form, Thus on account of this concert tracing mind, 
five factors arc destroyed and five arise; ten characteristic marks arc provided 
and threefold goodness is obtained* [ With this equipment] ,*lhc First trance 
is attained. When the imaginings in tins contemplation C IK 3 arc 
destroyed* the Second trance is attained. When the characteristic! 
marks ( ^ ) of this are destroyed, then he attains [one after the other] 
the Third and the Fourth trances. Thus being instructed, the mind rcachc* 
the highest point. 

The Teacher $ays: 4 T have said this here, in brief. If a detailed explana- 
tion is wanted* you yourself can know it from the text of the Path of PufUy 
( Visuddh imagga ) . * * 

[19] Thus when the Bhikkhu has attained the Fourth trance, he 
should contemplate upon it again and again and amplify It. If he wants to 
advance and reach the State of Reality C JsS pdrisuddiii y f he should 
be quite adept In the Fourth trance in five ways : (1) firstly, by directing 

one’s mind to it; (2) secondly by dwelling C A 3 in- it; (3) thirdly, by 
commanding ( adhiffAdna ) it; (4) fourthly, by [knowing] how to 
emerge from it; and (5) fifthly* by deep contemplation ( 2 Sl ) upon 
it. In these five ways, hc^can reach the State of Reality, 

When the Bhikkhu has thus attained mastery in five ways* he then 
starts with contemplation upon the material qualities {rupa) and the like, 
or with contemplation upon the immaterial qualities {a+rRpa) and the 
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like. And when he has contemplated upon the material and immaterial 
qualities, he stabilises vipassanS (Penetrative Insight). 

* 

[20] How does he stabilise it? Hits Bhikkhu emerges from the Fourth 
trance. He- firmly grasps the factors of the trance. When he has grasped 
this, [he sees that] these factors of trance are depending upon the heart- 
basis which, in turn, is based upon the Four Great Elements; the con- 
templation upon Four Great Elements is [also] based upon his physical 
body. Out of these, the factors of a trance are called non-material and(heart-) 
basis and the rest material. The non-material dhammas are to cover con- 
sciousness. Out of these [ dhammas ], the Four Great Elements and the like 
are material and mind accompanying those material qualities, is non- 
material. Or, when he emerges from the iamSdhi, he notices that the body 
and mind are the source ( g| ) of the out-going and in-coming breath. 

[21 ] It is like this : Just as there should be a blacksmith who has 
bellows (lit. a skin-bag-pipe). Because of the blowing movement of (the 
bellows by) a man, the wind goes out and comes in. The out-going and 
in-coming breath are exactly like the same. Because of the body and mind, 
the breath goes out and comes in. This Bhikkhu notices the out-going and 
in-coming breath as body, as a material quality, and the mind and its associat- 
ing dhammas as non- material. Thus he has discriminated Name from Form 
and then he seeks their causal factors. In alt the three worlds*, the Name and 
Form are inseparably joined; they are never severed [from each other]. 
Regarding this inseparable connection, he begins to have some doubt. But 
he overcomes that and then notices three characteristic marks. Having 
noticed these three characteristic marks, he further reflects upon the coming 
into and passing out or existence. Because of this contemplation upon the 
coming into and passing out of existence, he first notices the [illusion of] 
light ahd gets rid of the ten 7 minor taints of the penetrating insight 
{npassanS). 

[ 22 ] When he has got rid of them, there appears the Knowledge of 
the Path (Patipadd-ild&aip) . When this has appeared, he abandons thinking 
of the coming into existence and has his attention directed only to the 
passing out of existence. When he again and again reflects upon that 
characteristic of the passing out of existence and when these two dhammas 
(coming into and passing out of existence) have now become clear to him, 
he begins to have a sense of aversion [ for all things ] in this threefold world. 
And then in due succession, he attains the Four Paths and reaches the Fruit 
of Arhatship. He attains the highest stage of the nineteen* types of deep 

0. Pali Cm. ha* t'ju addhSiu, ai alt the three time* (past, present and future). 

7 . Ob hfsa, njnam, pUi, pasiadr/hl, sukham, adhvnakkho, paggdw, vpatfhimim, uptkkhf, 
nhuit n (Vu. xx. 105-127 and Vimati-vinodanl p. 180). 

8. CiliMUiq maggav* tAinmft nnanlorant patetkan t uppqijcntasta • 

fiaStmnam paccav*kkhitabbr*airi pama tAS/i atXtatibhtiaua, AraJuUo Ai apatfffhm- 
kfinthhfvtna tk&naul (Vitna.* pint. p. 186). 
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knowledge ( patctwekkhaQd-ftmia 51 ^ M #0 ) und in this threefold 
existence consisting of Brahmas* Maras* and Samatia-BrShmarias, he reaches 
the highest stage of being the field of merit {anutlaram puSff a-kkhetULn tokassa ) # 

Thus is concluded the first tetrad of the detailed explanation of the 
mindfulness of Anapnna [commencing with ] counting. 

[ r 23] In the remaining three tetrads* there is no difference as far 
as the jh&na-dhammas are concerned, Therefore, I should now explain them 
[as they come in due word-order ], 

Experiencing* means exhibiting the appearance of joy : “I am breath- 
ing out and breathing in and I can manifest joy [ I experience]." 
This experience of juy is two-fold. How is it two-fold ? Firstly, with the 
help of the object of meditation C iol ) and secondly with the help of 
non-delusion. How is it that one experiences joy with the help of the object 
of meditation ? He enters the first two trances which are with joy. At the 
time of attaining those trances* lie desires to attain wisdom. From that 
object of meditation he naturally derives some joy. Therefore, he experiences 
joy with the help of the object of meditation. How is it that he experiences 
joy with the help of non -delusion ? Having attained the two trances with 
joy* he emerges from them and he comes to know that the object of 
meditation with joy and the rest has disappeared. With his penetrating 
insight* he penetrates ( £££ ) into its characteristic marks and thus 

he has no delusion. And because of this non -delust ion about it, he 
experiences joy. It has been said in Pafisambhidd ; 

“By breathing out and by breathing in is accomplished the focussing 
of the mind* When the mind is thus not distracted, then he has knowledge 
and has his mindfulness £ jjgj } alert. Then because of this alertness of 
the mind and because of the knowledge, he experiences joy. By his long 
out-going breath and by his short in-coming breath, he experiences joy in 
his whole body, calms down the physical body, namely* the out-going and 
in-Coming breath, and then is [also] accomplished the focussing of the mind. 
When lie knows this and when lus mind is alert about this* — in these two 
ways there is acomplished the experience [of joy]. 

[24] “When he directs his mind to it* the feeling of joy is experienced. 
When he knows it, when he perceives it* when he penetrates into it, when 
he regulates it* when with firm faith he becomes assiduous and when the 
mindfulness has become alert, and when his mind has been balanced, he 
knows it with his wisdom. When he knows what is fit to be known* when 
he abandons what is fit to be abandoned* when he comprehends what is 
fit to be comprehcncd and when he realises what is fit to be realised, 
he experiences in himself joy” [Pali, i.187]. 

[ 25 ] Thus joy is experienced. The meaning of following words 
also is to be understood similarly. 

8a. ffl, — This ij suggested as an emendation for AK Ilf of the teat. Prof Nagai, 

however, suggests 'fj for the first of these letters. 
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The meditation of the Third tran.ce> however, is different; therein is 
the experience of ease (sttkha Kg } ; in the meditation of the Fourth trance, 
however, there is the experience of citta-saAkhdra- (mental dhammas). 

Question What is meant by ci t ta-saftkh d ra ? 

Answer The two khandhas beginning with sensation (vedand) — they 
are called ciUa-sattkhftra, 

Experiencing ease — This is the basis of vipassand. “Ease is of two kinds : 
one is bodily ease and the other is mental ease.*' This has. been said in 
the [ jPafi-J Sambhidii I" i. I Gfl ]. 

[ 26 ] Calming down the mental dhammas {citta-safikfUlTd) that the 

grosser sadklwras of the mind are ended; that is to say, are definitely put a 
stop to. If a detailed explanation of this is needed, you yourself can know 
from that on bodily saftkhdras. By the mention of the word ‘joy* {pit*) is also 
implied the sensation {ncrfatid) . When one uses the word 'ease (sukha)', 
then the word 'sensation’ is covered in it. In the expression 'two mental 
saAkhdras ' the ce-ta-is-ka [ dhammas ] — perception {saWfid) and sensation 
(pedant) are included. These two dhammas are inseparably joined with 
mind. When one uses the [expression] ciita-saAkhdra, then perception, 
along with sensation arc also included in the same. 

This as you yourself can know, is the tetrad with reference to the con- 
templation upon ‘sensation.* 

[27] In the third tetrad, the four trances are concerned with 
the experience of [ the different states of] mind. How does he experience 
the [ different states of] mind ? He experiences that the mind is delighted, 
very much delighted, or extremely delighted, when he breathes out or 
breathes in. The delight ( ©t £? abhippamoda ) is of two kinds. What 
are those two kinds of delight ? One is due to samddhi and the other is due 
to vipassand. 

What is the one that is due to samddhi ? 

He experiences joy as he enters the meditation of the two trances which 
are accompanied by joy. When he has firmly attained that trance, for a 
moment, the mind becomes delighted; in the mind there is rejoicing and. 
it becomes extremely delighted. 

What is the one that is due 10 vipassand ? When one enters the first 
two trances, there is joy. When he emerges from the same, he feels that 
contact with joy in the trance is also lost and gone. Thus at the moment 
of vipassand he concentrates his attention on the joy of the trance, [that has 
disappeared] and his mind is delighted. With his mind delighted in this 
way, he thinks tliat he breathes out and breathes in. 

[28] Keeping his mind properly applied — In the First trance, he properly 
fixes his mind upon the object of meditation and enters the meditation of 
trance. When he emerges front it, he knows tliat the meditative state of the 
mind in the trance has all gone away and disappeared. At the time 
of vipassand, he presently penetrates into the characteristic marks 
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( & & *8 )° mid lor a moment his mind is concentrated. Thus, o n 
account of the concentration of mind for a moment, his mind is focussed and 
he fixes his mind properly on the object of meditation and he thinks that he 
is properly experiencing [ that state of mind ]. 

[29] Releasing kis mind — -He releases his mind [in the First trance] 
from taints; in the Second trance, he releases his mind from imagin- 
ings ( vitakka and vicara ); in the Third trance he releases it from joy ( phi } ; 
and in the Fourth trance, he releases it from suffering and ease (snk/ia). 
Thus, in succession, he attains release. When he emerges from that trance, 
lie notices that that trance has disppeared. At the time of vipassand, he 
notices impermanancc [ of things ] and gives up the idea of permanance. 
Further, he notes the painful nature of things and gives up the idea of plea- 
santness [of things]. Further, he notes that there is no self { an-atta ) and 
gives up the idea of a self ( ^ ) " J and his mind is not interested 
[ in worldly things J. Because of his lack of interest, his mind reflects upon 
aversion, from desire and releases his mind from desire. He contemplates 
upon the idea of disappearance and so his mind turns away from the 
thought of appearance; he contemplates upon abandonment and so turns 
away from grasping things. His mind thus attains release. Therefore, it is said 
in the original Vinqya; "While he is breathing out and breathing in, his 
mind attains release” [ Vin. i it. 71 ]. This tetrad consisting of 1 the 
contemplation on mind ’ you yourself should know. 

[ 30 ] In the fourth tetrad he contemplates upon impermanance. Here 
one must know what is impermanent, one must know the contemplation 
of impermanence, [ our must know] 10 him who constantly contemplates 
upon impermanance. 

Question : — What is it that is impermanent ? 

The five groups ( khandha } are impermanent. In what way are the 
‘five groups impermanent ? 

Answer : — Because when they have [ once ] conic into existence, they 
become subject to destruction. How is it that what is subject to coming 
into existence and is liable to be destroyed is also liable to change ? Be- 
cause it has the characteristic of change. Whatever has come into existence 
is liable to cease to exist, every moment. All this you can know yourself. 
This is what is called contemplation upon impermanence. 

One who contemplates, as impermanent, upon the materia) qualities 
( ripa ) and the like, is the one who constantly contemplates upon imper- 
manence; because lie contemplates upon them in this way. This individual, 
made of four great elements ( iH ) , breathes out and breathes in 
and is subject to disappearance. This is called [one] who contemplates 
upon impermanence. 


9- This is an emendation suggested as per 1 1.8a. 7 of the text in the place of gg [j£ Jg 
which is adopter! also in TaUho and Shanghai editions, 

9a, This is an emendation (o of the texi 
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[31] One who contemplates upon detachment (virfga) [Via. iii. 71]— 
There are two kinds of detachments. What are those two kinds of detach- 
ment ? One is the detachment due to disappearance and the other 
ts detachment that is [ complete ] leaving no trace behind. 

Question : — What is the detachment due to disappearance ? 

When all these dhammas cease to exist every moment. 

What is the detachment that is [complete] leaving no trace behind ? 
When one contemplates upon detachment that is a constituent part ( $ ) 
of Nibbana. 

Because or this twofold [ detachment ] he reaches the Path C ?$£ 10 ) ■ 
And when he has reached it, he sees the cessation of dhammas. 'When he 
has seen this, he contemplates upon their abandonment. By means of the 
the vipassand, he gives up the taints and, in turn, enters [ Pfibbdna ] . Thus 
he has the mindfulness of AnapSna and reaches the highest stage. 

Thus is concluded the section on AnSpana. 

[ 32 ] At that time, the World honoured One — Here is the brief explana- 
tion of the same. At that time, the World-honoured One gave instruction 
to the Bhikkhus in the mindfulness of AnSpSna. Because the Bhikkhus 
contemplated upon the unpleasant nature [of human body], they either 
killed themselves or killed one another. On account of this the Sahgha 
gathered together. When they had come together, (lie World-honoured- 
One admonished the members of the Sahgha [ in this way ] “ You Bhik- 

khus, why b it that you arc killing yourselves or killing one another, or that 
hireling herdsman -samara is killing the Bhikkhus ?” Having thus admonished 
them the Tathagata prescribed for the Bhikkhus the Third Preeept of the 
Parajika : “ If a Bhikkhu, deliberately, deprives one of his life ” and so on. 
As his followers and disciples — both common men and noblemen — were 
all mixed together, he could not scold them as * ignorant folk * or ‘ vain 
people \ Thus he cut off the very root [ of evil by prescribing the precept ] 
and came the turn of amendment to the precept such as ‘commending death,* 
or ‘ advising death * and the like. The Teacher says : ‘ I must now tell 

the origin of the same [ amendment which followed ] when, the Buddha 
had already prescribed the rule of conduct in this way. ’ 

[33] Passionately attached — that is, when overcome by passion, the 
mind gets attached. 

Commended death [ Vin. iii- 72]. — that is to say : “You are suffering 
here from many calamities. You are doing good actions. When you are dead, 
you will be bom among gods as you have done good actions, and the 
like. " “ Having done good actions, you are, without doubt, sure to be bom 
amnng gods, after death. ” Ton have done no eoil actions , that is, you have 
not killed any living- being, nor have you spoken falsehood. No evil action 
have you done. Why is it that you are living a life,* full of disease and suffer- 
ing ? Having done good anions, you will be born among gods after your 
death and you will enjoy the plasurcs of the five senses. A man of evil 
actions lets himself gallop towards death. 
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The diseased man heard these words of the Bhikkhus, and because of 
those words, he took his life himself. This is called 1 ended life, 1 

[34] Knowingly i that is, he thinks : '* I wish that this living-being 

should, certainly and without doubt, come to death ! " 

What a person takes a human body 7 that is, from the time when one is 
conceived in the womb upto the time when one reaches oldage — -this is the 
human body. 

First mind — The mind associated with conception* which one receives 
for the first time— these words indicate the plane of the five sense- desires. 
Therefore it is said the ** first mind. ” 

This mind along with the three non-material groups and the physical 
form of kalala — these constitute the first human body known as kalala. In 
llic body of a man or woman, there arc accumulated thirty kinds or rUpa* 
characteristic marks [material qualities], while in tluU of a neuter person* 
there are only twenty. 

Question What is meant by kalala-rupa of a man or woman ? At 
the Lime when the stage of kalala-rupa is first reached. It is like a drop of 
clean limpid oil picked up by the tip of a woollen thread of a sheep of 
excellent ( |^ ) breed. It is said in a gtllha — 

Like a minute drop of oil, clean and limpid, 

And of any impurity devoid. 

Is the kalala that is first produced. 

It is like the same in colour. 

Like tliis, it is very minute, infinitesimal. This is at the beginning, A 
man of the world may pass over two thousand 11 years of liis lire. The kalala 
grows bigger and bigger until it gets old and dies. This is called a human 
body. 


[ 35] Cutting ojf c tip's lift — Even from the stage of kalala^ it is possible 
to end one’s life, either by the handling of it by some expert haud( ^ 
or by destroying it with a blow ( if. ) of the hand, or by some medical 
treatment. Thus by various methods it is possible to induce death. This 
is called 1 cutting o O' one’s life. * 

There are two kinds of life-vitality— one is life- vitality connected with 
material form, another not connected with material form. For [the life- 
vitality] not 11 connected with material form, there is no such thing as 1 cutt- 
ing ofF*. The life-vitality connected with material form can be cut off* 
When one has cm off the material quality, then tliat not connected with 
form also becomes dead. Why ? Because the non-material one depends 
upon the material form. 

11* Pali — Vhtim The Chinese kcdii to have mis-undcrviood 

the original expression which really mean* ‘of one who is 120 >cars old\ See Pinim V.2.4S-41* 
= StJJhSnta Kcumudl by K. Roy, Test Sc English Trash 1831-35; IB4G-47 of Sid-Keu- Ed. by 
CopBlashfhtrl Ncnc. 

12. The Chinese text needs to Ijc emended as follows * S8 ^ ^ 

nj £ji , The second of tlusc words u pul in llic text idler tji which would yivc j wwf H§ 
mUipteUuoii. 
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Question : — ‘Cutting off the material form* — [Does it mean] 
cutting off the material form that is past, or that is present, or that which is 
yet to come into existence ? It has been said in a geftha : 

i The life-vitality in the past is not the life-vitality of the present ; 

The life-vitality in the future is not the life-vitality of the present; 

The life-vitality in the present is the life vitality chat is living; 

Away from that in the past or the future, one takes that which is 
present; 

When one cul* off that which is present, then ic means the cutting 
off of the life-vitality. 

[36] Question : — What is it that is called the * present 1 ? 

Answer That which is associated with the * moment * ( khafta- 
paccuppanna ) and which cannot be cut off. This is called the present 
life-vital Liy ( ^ ) , 

Question : — What is that moment ? 

Answer ; — That which consists of * coming into existence, growing old 
and ceasing to exist. 1 

The Teacher says : —If it be so, then there can be no such thing as 
‘murder’. Why ? Because things cotne into existence by their very 
nature and pass out of existence by their very nature. They do not need 
to be cut off* Then how should one understand it ? 

Answer : — The present is the continuation of the past which is [ thus] 
not destroyed. Just as when a man comes from a hot atmosphere 
outside, enters a room and sits calmly and quietly there, the hot atmos- 
phere lias [for him] gone away and the cool atmoshphere comes in without 
break in its continuity [with the hot atmosphere]. The mind is also like 
the same* The life- vitality of the past continues in the present and is not 
[ordinarily ] severed [ from it]* If one cuts it, then it becomes life-murder. 

[ So also ] this [ life ] is the cause of the future life 11 . 

[37] The Teacher says : [In this connection ] one should know 
what is a living being, should know what is the cutting off of a life of a 
living- being, should know the methods [or the cutting off of such a life]. 

Question : — What is meant by knowing a living-being ? 

Answer : — A worldly person who is conventionally known as a living- 
being; but in the ultimate reality of [ Abhidharma- ] science t ^ ) , he is 
a being that breathes. 

How should one know the cutting off of the life of a living-being ? 

Aits we r :• — It means cutting off the breathing of a living-being so that 
he is not allowed to live. 

VVliat is meant by ‘ knowing the methods [or cutting off the life] ? ’ 

Answer ; — There are six ki.ids of methods. First, what is done by 
oneself; the second, what is done at the instruction [of Olivers]; the third, 

13. Tlii* whale pawup is very tlifUcuk far understanding. It differs considerably from 
die Pali paj.ngc. Dors this Chinese passage show the influence on the Chinese translator of 
S.itvislivBda belief : "Subbam oithi The view mentioned here is die Siwvlilhltlf view of 
the presence, at all times, of even the past and the future. 
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what is done by hurling [a weapon]; the fourth, what is done quietly 
C Sc ) ; the fifth, what is done by reciting a magic spell; and the sixth, 
what is done by superhuman power, 

[ 38 ] Question : — ( i ) What is it that is done by oneself ? 

Answer : — It is the murder that is done by oneself 
( it ) What is the murder that is done at the instruction of others ? 
When one [thus] instructs others to commit the murder : * In rack 

and such a way you commit the murder,* 

( iii ) Hurling, that is, [ hurling ] a bow or an arrow, or some other 
various kinds of implements so as to cut off the life. 

( iv ) Qtiictly , that is, to place quietly a firmly- fixed arrow-head in a 
hole, or to place poison, or some medicine in a place where at its very 
touch one may die. 

v j Magic sfitll is of two kinds : one is that of Aiharua-vtda and the 
*>iUcr is recitation ( jappanam at ) c of some magic spell]. 

What is that of Atharvaveda ? 

Amver : — When there is a fight in a town or a country or when it [is 
invaded] by plunderers, they recite [a passage from Atharoaveda ] and 
create [ in the enemy’s camp ] various kinds of diseases such as pain in the 
head, or in the belly, with' the result that they culminate in death. 

Recitation — Repeating, ten times, or twenty times, or even upto 
hundred times , a magic spell from literature. This is called Recitation. 

{ vi ) Superhuman power, as that of a serpent-king, or of a garuja (eagle), 
or of a yakkiia, or of a god, or of a king. A set pant-king can kill living- 
beings by a mere glance with his eyes, or by bitmg.or by spitting poison, 
which would result in death. A garufa can pick up and kill serpents 
extending over thirty 14 vySmas ( ) all around. 

A yakkha, a god or a king — According to various modes employed by 
them, they bring about death of a living-being. 

[ 39 ] They proffer an implement ( £& ) or a staff, that is, various kinds 
of things such as a staff, even upto a knife, they proffer. Things like these 
they proffer and make them take their own lives. And further, they say : 
"You are living such a [wretched] life; how is it ? Is it not as good as 
death ? ” And they lake to them an iron-hammer, a stone, or a piece of 
wood or a string, or a poisonous medicament, or various kinds of implements 
for inducing death, and further themselves commend : “ After coming to 

tliis life, you have done many meritorious deeds; after death you 
must certainly be born among gods; in the Nandanavana, with gods 
and with celestial nymphs, you will be enjoying a happy life. What is the 
use of this worldly life, where you suffer so much ? " Or, they instruct them 
to fling themselves over a precipice. 

A precipice means a mountain-rock split into two, making a deep hollow 
valley. 

14. The corresponding Pali expression is different in meaning dvattityima-ioUippan*** 
n4ga, serpents extending over two or three hundred vyWmas. A oyftiut is Lite distance between 
the lips of fingers of arms extended sidewise by a person. 
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Or, they advise them to enter even a hell. 

The Teacher says : If by a similar advice, they commit a suicide, 
then, the man [ who advises ] becomes guilty of ParSjilcS offence. 

This is when he personally induces death. In the case of others, they 
become ’.guilty of a Pacittiya offence. 

Why is it that the World-honoured One has prescribed this precept in 
detail ? Because of the wicked Bhtkkhus in future [ who may try to find 
loop-holes in the same]. 

The remaining words that follow are easy to be understood. 

If one uses poisonous medicine, or if one stabs or cuts with various kinds 
of deadly implements and if the [ victim ] does not die immediately, but 
dies subsequently because of this, then [ also ] this Bhikkhu becomes guilty 
of a PSrSjikS offence. 

[40] Now I must explain the tetrad of a ram ( elaka-calukka ). What 
is the tetrad of a ram ? 

{ 1 ) There is a Bhikkhu who sees a ram lying down at a place. He 
thinks : 1 I shall kill this ram at night-time. * But [ it happens ] that the 
ram shifts and lies down elsewhere. And the place of the ram, either the 
[man's] father, or mother, or an. Arahanta fills by lying down, with his body 
covered up with a piece of cloth. The man goes there and in the darkness 
of the night cannot notice the man. He says : ' Here is the ram 1 He 
takes a sword, chops him and kills him. Now is effected the death of either 
the father, or mother, or of an Arahanta and so the[Bhikkhu]becomes guilty 
of a PSrSjikS offence and his fault is of immediate retribution ( dnmtiariya ). 
Why is it so ? Because from the very beginning, he had the idea of killi>. & 
the ram. At the very time of thrusting his sword, though he could 
not distinguish whether it was a ram or a man, he had the thought that he 
should rightly kill that being. And so he becomes guilty of a 
PSfajikS offence and his fault deserves immediate retribution. 

( 2 ) There comes another Bhikkhu who comes and takes the place 
of the ram. The man who kills him says : “ I must quickly despatch him. ” 

He becomes' guilty of a PSrSjikS offence but his fault does not deserve 
immediate retribution. 

( 3 ) A yakkha, or some spirit, departed from human life, takes 
the place of the ram. The murderer says ; ** I must quickly despatch 

him. " He becomes guilty of a Thullaccaya and his fault is not included 
among the five 15 actions that deserve immediate retribution. 

( 4 ) And if there is the ram itself, then he becomes guilty of a Pficittiya 
offence. 

[ 41 ] If the [ murderer ] has the idea that he would kill his lather, 
mother or an Arahanta, then he, in due course, becomes guilty of a PlrSjikft 


15. Mflughfto, pitotgi *SU>, Am/ianiaghtto, Btuddhusia lohituppOde and SaHghabh*4o ; murder 
of mother, father or Aralianui, diedding blood of the Buddha and breaking the unity of th« 
Saftgha, 
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offence and his offence is of immediate retribution. If he knows that his 
father is in the [ enemy's] camp, and if, aiming at the camp he shoots {hi* 
arrow] and his father gels killed and dies, then he is guilty of a ParajikS 
offence and his fault is of immediate retribution. And if the killed one is 
.not his father, then there is only a Parajika offence. 

If one gives an instruction to kill a man who is tall, but the [ instructed 
man] kills a man who is short; or if one instructs to kill a man with coloured 
garments, but [actually the instructed man] kills a man with white gar- 
ments, then the instructor gets absolved from the gravest offence [of Para- 
jikS ), but the murderer becomes guilty of a Parajika offence. 

If the instructor says : “ Kill anyone that you can find, ” and, if 

according to the instruction, some one dies, then both of them become guilty 
of the offence. If the instructor gives an instruction to kill on the same day, 
the instructed one kills him after the next day-break; or if the instructor 
instructs to kill on the next day-break and if the instructed one kills on the 
same day; or if the instructor mentions ‘ before- noon * and the instructed 
one kills in die afternoon, then the murderer becomes guilty of a ParSjikl 
offence, while the instructor gets absolved from the gravest offence [of a 
ParSjika «]. 

If one instructs another to kill a man at some suitable time and if he is 
killed, then both the instructor and the instructed one become guilty of the 
gravest offence. 

The instructor says [ to another ] : If any one comes to this place, 
you kill him. The expected man does not come to the place and $0 the 
instructor goes and Lhus substitutes himself. The instructed person, not 
being able to distinguish, kills him. Here the murderer ( ) be- 

comes guilty of a Parajika offence. The dead person, at the very moment 
when he first gave instruction, becomes guilty of a Dukkafa offence, A 
11. Mb. I Bhikkhu gives instruction to another Bhikkhu. One who is instructed thinks 

75le.4 in. his mind : “I must first kill my companion. " He thrusts his sword 

and finds in return the expected man. Here the murderer and the 
instructor — both become guilty of a grave offence. If the instruction of 
murder goes, in turn, from one person to another, then whether the 
instructor or murderer arc guilty or not will be determined as said before. 
So also the proper time or improper time. 

A Bhikkhu instructs another Bhikkhu to kill a [third] one. At the 
time of the instruction this [ third ] Bhikkhu had not even reached the stage 
of the Path ( ji£ ) . But by the time of murder, he had attained 
Arliatship. [Here], the instructor and the murderer, both, become guilty 
of a Parajika offence and the fault deserves immediate retribution. 

[ 42 J Where there is no solitude one thinks oj solitude [ Vin. ui. 75]— 
No solitude, that is, with his eyes he sees none; and so he thinks there is soli- 
tude. At the time of receiving nourishing gifts among Bhikkhus who are 

I Eh Vwiaii-uinodari , a commentary on the Samanla-pjh&dikf , myi that even when the mur~ 
der doei not uLe place according to ihe exact detaib of the iiutruction, still the instructor 
do« not get absolved from die effect of the evil kanna. There ;ire others* however, who do not 
agree with thi* vew(A«t^n^(a na tfiJwnh) point to be investigated 
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t^s enemies, one [ enemy of his ] comes with them and si is in front of him. 
But because darkness has screened him from him, he does not know that 
the [ enemy ] has come. And so he speaks out : v Such and such a person, 
named so and so — why is it that a thief docs not kill him ? Why is it tliat 
a poisonous serpent docs not bite lum ? Why is it that nobody gives him 
a poisonous medicine ? O how sincerely glad I would be if this man were 
dead ! ” When one speaks such words, then he is called “ one who, where 
there is no solitude, thinks that there is solitude. ” 

Where there is solitude one thinks there is no solitude — 

This Bhikkhu comes to a place where nourishing gifts arc being given. 
There sits in front of lum a Bhikkhu who has magic power. He knows that 
he [ the magician ] has come, Even when the [ magician ] has gone away 
he unconsciously, goes on speaking as if the magician were still present there. 
This is what is called * one who even when there is solitude, thinks there is 
no solitude. ’ He, as before, wishes the magician to be dead, even after [ he 
has gone away]. ALL sucLi persons become guilty of a Dukkaja offence. 

[ 43 ] The Teacher says that he must now give the exposition 
of ' commending death. ’ 

He commends by physical gestures [ Vin. iii. 76 ] — tliat Is, [ by such gestures] 
one may understand tliat he, who would induce death, either by the use of 
a sword, or a stick, or a poisonous medicine, or a string, or by flinging oneself 
over the precipice, must after death get the life of a living- being and again 
cake the human body when he would luwe immeasurable riches; or must 
be born among gods — such communication he makes with, his body; that 
is, either by the swinging movements of his hand, or leg, or by the contract- 
ion of his eye. He utters tt-ords, that is, he opens his mouth and. lets sound 
come out and commends, as he pleases, so that he may induce death upon 
some other person. This commcndcr, at the very time when the other per- 
son becomes aware of that commendation, becomes guilty of a 
Dukka^a offence. If, following this commendation, the [ other ] receives 
deadly pain but does not actually die, then the [commcnder] becomes 
guilty of a Thullaccaya offence.- But if he dies, then he becomes guilty 
of a Parajika offence. 

If this man docs not become aware of the significance of this commenda- 
tion, but some one else becomes aware that, after death, he must be born 
among gods, and consequently he induces death upon himself, then 
the commcnder does not become guilty. 

If the commender commends to two persons and, as a consequence, if 
they die, then he becomes guilty of a ParSjikS offence. 

If he goes on commending without particular reference to any one, and 
if , as a consequence, death follows, then [too] the commcnder becomes 
guilty of a ParajikS offence. 

[ 44 ] If one sends a commendation through a messenger and 
the messenger commends death to any person, then at the very first 
communication, he becomes guilty of a Dukkafa offence. If the messenger 
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has gone and has finished his commendation and if tlie [ other ] man suffer* 
from acute pain, then he becomes guilty of a Thullaccaya. And if 
dies, then the [first man] becomes guilty of a Parajika offence. 

If the messenger himself hears the commendation of death that, after 
death one will be bom among gods, and if he, without going to 
give the message to the intended person, returns and commends the same 
to his own family-relations and if death follows, then the messenger becomes 
guilty of a Parajika offence, while the [ original ] instructor becomes guilty 
of only a Dukk.au.. If the messenger hears those words about 
the birth among gods and if he himself dies, then the instructor becomes 
guilty of a Dukkafa offence. 

[ 45 J If one prepares a written document, and sends the written book 
through a messenger who docs not know tire contents of that written docu- 
ment and if death follows, then the sender becomesguilty of a Parajika offence, 
while the messenger is guilty of no offence. If the written document is not 
written with reference to any particular person, but is given to whomsoever 
one meets and if the father gets it and if, as a consequence, the father dies, 
then the [ original writer ] becomes guilty of a Parajika offence and Iris fault 
deserves immediate retribution. 

If, with the idea of murders, one composes a book of sultas commend- 
ing death in various ways and if Lherc are people who read the book of sutias 
and sec the sutta commending death and [ promising ] birth among gods 
and if, as a result of the words in the sutta , various people die, then he be- 
comes guilty of a Parajika offence. If the father or mother die, then he be- 
comes guilty of a Parajika offence and the offence deserves immediate 
retribution. If, however, he feels sorry in his mind and burns the sutta then, 
because of his first composing the sutta, he becomes guilty of a Dultkafa 
* offence. 

1 1 . 1 6a. 1 

752a 13 


C 47 J The Teacher says : "I must now say about the first [ prelimi- 
nary ] steps that would lead to loss of life. If a Bhikkhu, with the idea of 
killing, digs the earth and makes a pit with the intention that Mr. So and 
So should fall into it and die, then at the very first digging and the coming out 


[46] If there are many Bhikkhus who compose a sutta commending 
death, and if there is a person who reads the sutta and dies, then those many 
Bhikkhus would become guilty of a Parajika offence. If by following the sutta, 
the father or mother dies, then there is the guilt of Parajik.3 and 
the offence deserves immediate retribution. 

If one composes a sutta commending death, and if a person steals it away 
and reads it and dies, then the composer becomes guilty of a Parajika offence. 

If one encounters a river ( fg" ) and loses it (the sutta), or it falls down 
and thus is lost when one carries it, and there is another man who gets the 
lost sutta and if because of taking it and [ reading this sutta ] the man dies, 
then the composer of the { sutta ] becomes guilty of a Parajika offence. 
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of the earth from the pit, he becomes guilty of a Dukkafa offence 17 . If by falling 
into the pit, one experiences pain, then he becomes guilty of a Thullaccaya 
offence. If he dies, then one becomes guilty of a P3rSjik£ offence. If, how- 
everj some one else falls [ into the pit ] and *ttics f then he docs not become 
guilty. If, however, he makes a pit for everybody and if some one dies, then 
he becomes guilty of a PSrajikS offence. If the father or mother falls [ into 
it] and dies, then he is guilty of a PirSjikS and his offence deserves imme- 
diate retribution. 

A man makes a deep pit. Another person carrying provisions of food 
falls into it but does not die immediately. But, later, after the provisions 
are exhausted, he must necessarily die, as there is no knowing of time when 
he can come out while once he has fallen into the pit. The man who has 
made the pit becomes himself guilty of a ParSjikS offence. 

A man makes a pit with the original idea of killing a [ particular ] man. 
But that man does not come, but, through some mistake, he himself falls 
down into the pit and dies; then that man at the very time when he first 
makes the pit, becomes guilty of a Dukkafa offence. Further, if there be a 
man who falls into the pit and breaks his hand or leg, but docs not imme- 
diately die; but after he gets out, dies on account of this [mishap], then 
the man who has made the pit becomes guilty of a PBrSjikS offence. But 
if he dies on account of some other reason, then he [ pit-maker ] Is not guilty. 

[ 48 ] The Teacher says : one instructs another to make a pit. Whether 
he is guilty or not will be determined as has been said before already. 

If one makes a pit to receive spirits, then at the very time of making the 
pit, or at the time when the spirit suffers from pain as a result of falling down 
into the pit, he becomes guilty of a Dukkafa offence. If the .[spirit] dies, 
then he becomes guilty or Thullccaya. If a man or a beast falls down into 
the pit and dies then there is no offence. If one later feels regret and then fills 
up the pit or again, on account of some other reason, f the fillcd-up pit ] gets 
spoiled, then there is no offence. 

If a man devises various other means of death for bringing death upon 
men, then whether he is guilty or not will be determined as said before. If 
one digs a pit, with no specific intention, or if he does it for some other, purpose 
and if anybody falls into it, then there is no offence. 

If one says that [ in this world ] there is suffering, there is void, there 
is impermanan.ee and there are impurities, and if a contemplative man heart 
it and himself induces death upon himself, then there is no offence. 

Thus concludes a detailed commentary upon the original words of the 
Vi/iaya Rule. 1 * 


[49] Now I must say something about the nature of the causes of 
murder. 

17, The Chinese translation doe* not here make .mention of the 
M or SaAJc/ufra-cffhakat/ijr at the Pali Cm. doe*. 

IB. Here end* the PcdabhfjanTyt-Jc nnanM of the Pali. Cm. There i* nothing in Chin e ** 

text corresponding to the several paragraph* at the end or thi* section of the Pali commentary 
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If it springs from body and mind, then one becomes guilty; if it springs 
from tongue and mind, then one becomes guilty; if it springs from body, 
tongue and mind, then one becomes guilty. This precept involves an inherent 
( ) t offence ]. It is a bodily action, or a vocal action, involving 

an idea of harming others and is steeped in suffering. 

[ 50 ] With pity in one's heart [ Vin. ail. 79 ] — There was a Bhikkhu who 
was very much distressed on account of a disease. The Bhikkhus saw this 
Bhikkhu suffering very acutely. Having pity upon him, they said : "Friend, 
you have been observing rules of good conduct. Being afraid of death you 
are now suffering so much. Friend, after death you are sure to be bom 
among gods." The diseased Bhikkhu heard these words and thought : "These 
Bhikkhus liavc thus commended me that I liave been observing good conduct 
and that, after death, I shall be born among gods’*. He then abstained from 
taking food and died. The [Bhikkhus] who commended [death] become 
guilty of a PSrijika offence. Therefore, a wise Bhikkhu, when he goes to 
sec a diseased Bhikkhu, should be careful not to commend death to him. 
He should simply say to him : “Friend, you have been observing good con- 
duct. Do not have any attachment for. your place of residence, or for clothes, 
or for acquaintances and friends. Simply contemplate upon the three 
Jewels and reflect upon the unpleasant aspect of your body. In this three- 
fold existence, being attentive, avoid sloth and torpor; one has to put in his 
term of life, long or short”. If on account of these words of dhamma, the 
diseased Bhikkhu dies, then there is no offence. 

[51 ] If a Bhikkhu wants to sit down, he must first feel his seat with 
his hand and then sit down. The Teacher says r “Who is it that must first 
feel his scat and then sit down ? Who is it that need not feel his seat before 
sitting ?" 

Answer ; — If one is given only a mat [ to sit on], then he need not feel 
his scat. But if there is already a kojavaka (a rug or a fleecy cloth) [ for hi* 
seat], then he must first feel his scat and then he is permitted to sit down. 
If, however, a Bhikkhu has first arrived and then his donor spreads for him 
the kojavaka, then he need not feel his seat before sitting down. If his donor 
says : "May the teacher be pleased to sit down on this seat J” then he need 
not feel his seat before sitting down. If there is a scat already occupied by 
a Bhikkhu, then another Bhikkhu who arrives later need not feel his scat. 
He may sit down immediately. 

[52] The story about the pestle — -In this story about the pestle, not deli - 
heraeiy means without Slaving the idea of killing. 

The story about mortar — Its meaning is dear. I need not say anything. 

The stories about old ascetics — There are three stories. In the first, the 
son says to the father : “Lqt not *he Safrgha wait for you". - In order chat he 
may be taken to the Sahgha quickly he rushed his father [in that direction ]. 
The father fell down on the ground and died. So there is no offence [ as 
there was no intention on the part of the son J. In the second story, why 
was it that the son liked his father to die ? When he was in the Sahgha, 
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people used to ask in. the midst of the Sahgha : “Whose son is he ?” [ They 

replied * ] “He is the son. of the old fellow 1” When the old fellow’s son 

heard these words, he was very much ashamed in. h|s mind and so he pushed 

His father purposefully so that he may die. Therefore, he was guilty of a 11. 13a. I 

grave offence. In the third story, [ the son ] rightly becomes guilty of a 752e.5 

Thullaccaya offence. 

[53] The next three stories after this are easy to be understood. They 
require no explanation. 

Regarding the Bhikkhus who beg their food (pintfa-pSta 1JJ ££ 3 
there arc three stories. A Bhikkhu who begged his food was considered 
to be very strict in observing the Dhamma. Whatever he received he gave 
first to his companions. He had no idea of killing any of them. Therefore, 
he is not guilty. From the senior-most to the junior-most, all died. The 
remaining words arc easy to be understood. In the second story, if one gels 
food from, heretic families even though it may be of a very pure type, one 
should not receive it. If it has been already received, one should not give it 
to others. One should eat it oneself. 

If there is food that was not properly covered, one should tlirow it away; 
one should not give it deliberately ( {Be ) 1# even to beasts. 

If one tests it [and gives it to -others], then he becomes guilty of a 
Thullaccaya-oflcnce. Why ? Because [ he thought ] he would put it to 
test. If, however, he knows that it must necessarily lead to death, then he 
becomes guilty of a grave offence. 

The three stories that come after this are easy to be understood. 

[ 54 ] The story of a Bhikkhu who had his mind tormented by sex-desire [ Put. 
iu, 82 )— This Bhikkhu, day and night, thought of sex-matters with which 
his mind was disturbed. Not being able to overcome the same, he wanted 
to cqme back [ to secular life ]. Further he thought: “I have possessed the 
treasure of good conduct. Why should I give up the same and return to 
worldly life ? I should rather like to die”. Therefore, over the mountain- 
top of Gijjha-kfita he lliuig himself down the precipice and accepted death. II. 1 8b. 1 

There was, below the precipice, a man who chopped [wood] when the 752c. 17 

Bhikkhu fell down. He fell down and killed the man .He had, however, 
no idea of kilting. Therefore, he was not guilty. 

( 55 ] Tiie Buddha has :>.ud to the Bhikkhus ; "Do not commit suicide". 

One who commits suicide, even to the extent that he abstains from food, be- 
comes guilty of a Dukkafa offence. If, however, a Bhikkhu is very much 
afflicted with disease and secs the Sahgha and other Bhikkhus attending upon 
him in his sickness put very much to trouble on account of nursing him, 
he thinks thus : "These people arc very much put to trouble on account of 
me!”. He then contemplates upon his life-span and finds that he is not going 
to live long and so he does not cat, docs not clothe himself property, nor does 
lie take any medicine, then it may be excusable (lit. good). 


1% T.iiaho edition omits tills word, 
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There may be a Bhikkhu, who is very much afflicted with a disease and 
[who finds] that his life-span is almost coming to an end and that he is 
soon likely to attain the Path which has almost come into the palm of his 
hand. If, thinking thus, he abstains from food and dies, then there is no 
offence. If a Bhikkliu enters samsdhi and wants to attain the Path and if 
he does not go into a village to beg his food and if, consequently, he does not 
get anything to eat, then also, there is no harm (lit. it is good). 

[ 56 ] The story about a slab [ Vi n. iii. 81 ] — A Bhikkhu is not permitted 
to cut into a rock — not only into a rock but also into the root of a vegetable 
plant or into a brick ( ± ) . If one is erecting a stupa, then one can throw, 
beat or break a rock or a stone. ..even upto the extent of looking to the repairs 
of cells. After mid-day meal, one can throw the remnants of rice into empty 
space or give it to birds. If some wicked beast comes near [ to attack], then 
one can take a stone or a brick and fling it to alarm it and thus save himself 
from its attack ( #0 ©E. ^ ) . 

The story of fomentation ( ffc } [ Vin. iii. 82] and those that follow — The 
meaning is easy to be understood. 

[ 57] Destroying the foetus produced in illicit relation l Via. iii. 83] — The 
husband of a woman had gone away on a travel. This woman had illicit 
relations with another man and she conceived. The foetus in the womb 
was growing and the woman asked of a Bhikkhu some medicine that would 
induce abortion. 

The story of two wives is easy to be understood. 

The story of beating down l the foetus'} [ Vin. iii. 84] — -The woman said to 
a Bhikkliu : how can abortion be brought about ? The Bhikkhu said 
in reply : you can squeeze the foetus dead and then it will fall by itself. Thus 
the Bhikkhu instructed her to squeeze it down, but the woman applied hot 
» massage. The Bhikkliu [ here ] is not guilty. If a Bhikkhu has given 
■instruction to squeeze it down herself and if the woman has called in another 
person to squeeze it down dead, then the Bhikkhu is not guilty. 

A Bhikkhu lias given instruction to merely squeeze it so that it would 
soon die. Following this instruction, [ the woman ] squeezes it; or, even if 
there is another person to squeeze it dead, then the Bhikkhu becomes guilty 
of a grave offence. 

[ 58 ] The story of a woman without a child [ Vin. iii. 83 ] — There are no 
women who do not conceive; why then is a woman called ‘one without a 
child ?’ At the seasonal period [of conceiving], all women do conceive; 
but if there is some defaulting karma C •'fT ,) » then when a living- 

being enters a womb it is immediately destroyed in a moment as brief as the 
snapping of a finger. Therefore, one is called ‘ without a child. ’ 
Or, if in a woman there is no harmony among her four [constituent] 
elements, then the wind-element blows the foetus dead. Or, if, in the 
place of the child in the womb, some germs also have been produced, then 
they cat the foetus to death. Therefore, one is called ‘without a child.’ 
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[ 59 ] This Bhikkhu does not know how to give any medicine that would 
help in stabilising the foetus and still he gives some medicine which leads 
to death [ of the foetus ] , then the Bhikkhu* becomes guilty of a Dukkafa 
offence. Therefore the Bhikkhu will not, in future, act as a physician. If 
he does “act as a physician, he will be guilty of a Dukkata offence... But if he 
makes a medicament, by mixing different medicines together, for a recluse 
i, e, for a Bhikkhu or a BhikkhunI, for one under training ( sikkkamdna ), or 
for a Samanera or for a S3marierf , then there is no offence. 

If the companions have medicines of their own, then 'they may be mixed 
up [ into a preparation ] ; if they do not have any, then one should give from 
one's own [ stock ] . If one has none of his own, then one must go to a place 
[where one gets his requisites ] at the time of Pavarana ( g ^ ) and 
beg of a donor's family and seek some medicine. If he does not get it, lie 
must go to another family. 

[ 60 ] Further, there are other five [ persons ] to whom he has to give 
medicine. First, the father; second, mother; third, those that attend upon 
one's father and mother; fourth, one’s own attendant (who ministers to one’s 
own wants i. e. kappaka) and fifth, Pa$du-pal4sa. 

Question : — -Who is a Pandu-palSsa ? A good man who intends to 
become a recluse, but because He has not yet obtained the required clothes 
or begging-bowl, he has taken a shelter in a monastery. 

If the father and mother are rich enough to have a good physician of 
their own, there is no need for him to secure another. If the father and 
mother, though they may be installed on a king’s throne, arc suffering from 
a disease, then it is not permissible for one not to secure medical preparation 
for them. If the father and mother are poor, then at the time when they 
are sick, they may be brought into and kept in a monastery. 

One must look to the wash and bath of one’s mother, that is, with great solicitude 
but without bodily contact. He must give, with his own hand, food and 
drink. The father is like a samanera and in. no way different. One must 
wash his hands and feet and rub oil into his body. He can use his own hand 
and give all the nourishments until he is better (i. c. cured). 

An attendant ( ogrydvaceakaro A ) , is one who, for wages, goes to a 
forest and chops fire-wood. If he is ill and if he does not go to his family, the 
Bhikkhu gives medicine to him. If he goes to his family then the Bhikkhu 
cannot give medicine to him. If there is a boy or a waiter, and if he gets ill 
while sent on an errand, the Bhikkhu can give medicine to him. 

[61] Further, there are ten kinds of people whom the Bhikkhu can 
give medicine. First, elder brother; second, younger brother; third, elder 
sister; fourth, younger sister; fifth [younger] sister of the mother; sixth, 
elder sister of tile mother ; seventh, younger brother of the father; eighth, 
elder brother of the father; ninth, younger brother of the mother 10 ; 
tenth, elder brother of the mother. If these people have their own medical 


20. Here the Pali Cm. uses the word pilucdtf, the sitter or the father. 
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ingredients, then one should prepare medicine by proper mixture and give 
it to them. If they do not have any with them, one should lend [ some front 
one's own stock]. If they return it later, so far so good; if they do not 
return it, one should not demand it back of them. 

In this way, in turn, [ for his close relations ] up to the seventh 
generation, [ if he can prepare medical mixture ] out of the medical 
ingredients which he has [already] begged, then is involved no offence of 
spoiling other families {kula-dUsaka). If a brother’s wife or a sister’s husband 
is ill, then it is permissible to give the medicine to the sister or the brother 
who may give the same to her husband or his wife. If the brother or sister 
is not there, then how can one give medicine ? It is permissible to give the 
same to a sister’s son or to a brother’s son [saying]: “You should yourself 
give the medicine to your father and mother,’’ 

[ 62 ] If the father and mother of the spiritual preceptor come to the 
monastery and are sick, then his young disciple-companion may give the 
medicine to the father and mother of the spiritual preceptor and get them 
cured of the disease. If the spiritual preceptor is absent and if his parents 
have got medical ingredients of their own, then it is well and good. If the)' 
do not have it, and if the parents of the young disciple have medical ingre- 
dients, then well and good. If the parents of the young disciple do not have 
the same, then he should give the same from his own [ stock ]. The spiritual 
preceptor also should take care of his young disciple in the same way. 

[ 63 ] If any other person such as a thief is ill, or a wounded 
soldier comes and visits the monastery, then if he lias any kinsman, he would 
request medical provisions of him and give them to him. If he has no kins- 
man, then he should beg them of any upGsaka of his and give them. If there 
is a donor who gives nourisliments to the Sangha, [ he is fit to be treated ] 
in no way different from one's parents. If anyone from his family is ill, then 
the Sangha cannot prepare any medicine for him, nor can give it to him. 
Further, if the donor just asks him : ’’Sir, when such and such a person was 
ill, how was he cured ? What medicaments were mixed toget her ?” He 
replies : "Such and such a medicine will give the cure ( ) .** If he 

'says these words then it is good. If the donor further says to the Bhikkhu : 
"Sir, my mother is ill; let your honour prescribe some medicine for her.** The 
Bhikkhu is not permitted to prescribe any medicine C ) [for her], 

[ 64 ] But by way of planning some device ( ~}j -0U ) , they ask a near- 
• by elder : such and such a Bhikkhu is ill ; by what medicine can they get him 
his relief ? The reply then is : "Well, friend, use such and such a medicine; 
that medicine will give the cure.” The donor, hearing the two bhikkhu* 
converse in this way, comes back to his parents and prepares the mixture. 

If a Bhikkhu speaks such words then there is no offence. 

[ 65 ] Once upon a time there was a great elder Mahapaduma by 
name. The wife of king Vasabha got ill. She sent one servant-girl from 
the palace to ask Maha-paduma about it. But lie remained silent and did 
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n ot answer. But he talked to a near-by Bhikkhu. This servant-girl heard 
the conversation, of the two Bhikkhus and came back and prepared for the 
queen the. mixture which gave the cure f ^ . When the queen got 
cured, she got ready the three garments and three hundred 
jtdbr/wpar • v . Again she had one bowl (ea&gotaka) filled with medical mixture. 

This store as well as clothes, she sent and had them kept before the elder with 

the remark : “The queen has now presented to the Elder this medicinal drink 

u well as money along with scented flowers.*’ Paduma thought : ‘These 

scented things have been sent to me as a due share of a physician.* 11,21b. 1 

He made it acceptable and then took them and participated of the 753c, 6 

nourishments. 

The Teacher says : Thus a wise man should do things tliat are beneficial 
to living-beings. On account of this one does not Income guilty. If one 
does such things, then it is good. 

[ 66 ] If a house-holder (lit. a wearer of white garments) requests that 
the elder should prepare a magic formula ( gig, parilla y , then he should 
not do so. But if he says ; “Let the Elder recite a magic formula,” then he 
can do so, thinking that the house-holder docs not know the Dhamma of the 
Buddha and that if he would not do it [ for the householder ], he would think 
ill of him. And so for reciting the magic formula he takes water, sprinkles 
it over a thread and gives it to him. If he does give the thread [ sprinkled J 
with water, of his own accord, he becomes guilty of a Dukkafa offence. 

[ 67 ] If the king of a country, or a big householder in a village, gets 
ill, and they send a messenger to a monastery requesting that the Bhikkhu 
should recite the protective spell, then the Bhikkhu should recite the Stijta 
[■jtrtta] , or go to the place of the sick man to preach the Dhamma, or to teach 
[the sick person] the precepts. He [is permitted] to go. If a house-holder 
says : ,‘How such and such a king, or such and such a house-holder has died,* 
and if he requests a Bhikkhu to escort the burial ^-procession], then he can- 
not go. If, however the Bhikkhu himself thinks that he may go to the' burial 
(-ground) to enable himself to contemplate upon the impermanent nature 
of things, or if he thinks that by going there, he will be able to attain the Fruit 
of the Path, then under liicse circumstances, there will be no offence. 

[ 68 ] As for the food that is begged {pivdapata}) if there is the question : ] | ,22a. 1 

'to whom should it be given, to whom should it not be given ?* [then the 753c. 19 

reply is ]: it should be given to one's parents; it should not be given to others. 

If it is worth one kahtrpatta, then one can give the same, sufficiently nourishing 
for one man ( A ^ ) > to one's parents; can give to an attendant, can 

give to a Pavdu-palGsa* 1 To such persons, it must necessarily be given. If a 
thief or a robber comes a-b egging, then it may be given to him. 

[ 69 ] Wliat person should be shown courtesy with enquiries of one's 
welfare and what person should not be shown that courtesy with enquiries 

21. Sec above { 60. 
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of welfare ? Whosoever comes to a monastery — - to everyone should be 
shown the courtesy with questions of welfare, without going into the 
question whether he is a rich noble man or a despised thief or robber. If 
he asks for some requisite things, then, if one owns them, they may be given. 
If they belong to the Sangha, then one must first ask the Sahgha and if they 
consent, then they may be given. If a strong wicked man comes and begs, 
then the man in charge of the things, in order to protect the dwelling-place, 
may, according to his will, give those things. After they are given, the Sahgha 
cannot question the man in charge of the things and say : “You have taken 
those things yourself and you have now given them to a wicked person." 
Why is it so ? Because [the care-taker has in this way] protected the 
dwelling-place. 

The Teacher says : “I must now give an illustration : At that time, in 
the island of Ceylon, in Anurffdhapura, there was a thief Abhaya by name. 
He had [ a following of] five hundred thiefs. They had pitched their camp 
in one place which they surrounded with a wait of fortification. And in all 
the four directions, one yojana from the fortification, they went and robbed 
[ the people], 

[70] In the story of poking with fingers ( kt-li flg ls aAguli ) 
every thing is easy to be understood. 

Be comes guilty — This you yourselves can know from Kfutddaka (Minor 
offences of PScittiyas). 

Either lifted him or pressed him down — A Group of Seventeen Bhikkhus had 
seventeen persons [in their group]. They saw that the Group of Six 
Bhikkhus had only one person present. One person of the Group of Seventeen 
took the begging-bowl of a person belonging to the [ Group of] Six, lifted 
him and threw him on the earth rolling down. Exactly like this; nothing 
different. Each one sat on him. Thereupon, the old man belonging to 
the group of Six died. Then the offence of which he becomes guilty has been 
mentioned in the Vinaya [lit. 84], 

[71] The story vj being possessed by a spirit— One killed the spirit or a 
yakkha. This yakkha was able to possess a man. A Bhikkhu by reciting a 
magic charm, would make him let go the man, but the spirit would not do 
so. The Bhihkhu said to the yakkha : n If you would not let chat person 
go, I can kill you. ’’ Still the yakkha would not let him go. Upon this, the 
Bhikkhu prepared with his lingers an image of the yakkha cither out of rice- 
flour or out of earth-mud, and recited a magic spell. He cut oJT the hands 
and legs [of the image] and the liands and legs [of < he yakkha ] were 
immediately cut off; lie cut off the neck [of the image] and the neck [of 
the yakkha ] was immediately cut off and he died. Therefore, the Bhikkhu 
became guilty of a Thultaccaya offence, Not only when a yakkha is killed but 
even when Sakka, the king of gods, is killed, one becomes guilty of a Thultae- 
caya offence [only]. 
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[ 72 ] The story of a wild yakkha [ Vtti. iii. 84 ]— There was staying in 
a monastery a wild yakkha . This fact of the wild yakkha' s dwelling in that 
place, a Bhikkhu did not know. He instructed another Bhikkhu to come 
and stay in that room for his comfortable life ( phdsu-eihSra ^ , 

Therefore -there is no offence. If he had the idea of killing him and had let 
him into the room and if he had died, then he would have been guilty of a 
grave offence. If he docs not die, then the other Bhikkhu becomes guilty 
of a Tliullaccaya offence. Not only a wild yakkha , but a poisonous serpent, 
or a tiger, or a wolf, and the like — all such are included under [ the category 
of] a wild yakkha. Whether there is an offence or no will be [ decided] as 
said before. 


[73] The story of a dangerous wilderness [ l in. iii. 05] — In a dangerous 
wilderness, there were many robbers. If the man who directs [some one 
to go there] does not know it, then there is no offence. If he knows and 
[the other] gets killed, then he becomes guilty of a grave offence. But if [the 
other] does not die, then there is the offence of Thuliaccaya. As for the 
director { .) > [ the offence will be determined ] as said before. 

[ 74 J There is a Bhikkhu who is the enemy ( ) of another 

Bhikkhu. Tlus former Bhikkhu wants to kill his enemy. He thus thinks : 
"If I [ think of ] killing him in broad day-light, people will immedia- 
tely get clue of it and know it. So I would rather wait for the night and 
then kill him. ” He first lias a look at his dwelling-place. Having come 
to know of it, he comes back. Wlien there is night-fall, lie goes to the place 
of the cnemy-Bhikkhu. There are many companions of his. In darkness, 
this Bhikkhu gropes. I-Ie suspects that he lias his enemy. When he has 
killed this cnemy-bhtkkhu, he becomes guilty of a grave offence. There is 
a Bhikkhu who suspects [ that he has his enemy ] and kills another [ Via. iii. 85 ] . 
In the dwelling-place of this hated Bhikkhu, there are many companions 
who are sleeping all together. In darkness, the former gropes and says 
that he has got ids enemy , and through mistake he kills another . -There is another 
who says; “ There he is; kill him. ” The former says : “ Yes, he is; 
kill him.” Then he who gets him and he who kills him thus— both * become 
guilty of a grave offence. 

[ 75 ] The stories of a non-human spirit [ Vtn. iii. 85 ]- In the first of these, 
a Bhikkhu thought that the non-human being [ by whom another Bhikkhu 
was seized ] should be made to go away and so he gave a blow with his stick 
to that suffering Bhikkhu and tltc Bhikkhu consequently died. Then there 
is no offence because of this. 

Question ; — -If one wants to drive away the non-human spirit, then 
how can that be done ? 

Answer : — With leaves of a TSla tree, or with a cord one has to tic the 
hands and feet of the suffering Bhikkhu and give him a blow with a stick and 
recite magic sutta like tltc llaiana [ -suit a ] and then one should say [ to 

* The laconic nature of tlic language used here makes it difficult to be sure of this 
interpretation. 
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the nonJuiman spirit] : ” Do not harass [ this ] Bhikkhu possessing gCKX [ 
conduct* You must go, * f 

Religious talk [ Vin w iii. 85 ] — The Teacher says : This is easy to be 
understood. * 

[ 76 ] The Teacher says that the stories of cutting a tree £ VinML 85 ] differ 
a Little from one another in substance* If at the time of the felling down 
of a tree, a Bfiikkhu gets pushed but does not die and if he has in his hand 
[ even] an axe or a liatchet, then the Bhikkhu should rather let himself die. 
But he cannot save his life either by cutting the wood with an axe and the 
like or by digging out the earth. Why ? If he digs out the earth or cuts 
the wood, then he becomes guilty of a PScittiya offence. Because when one 
becomes guilty of a Paciuiya offence, lie would be called one who violates 
the instruction of the Noble Person. So a wise man should rather observe 
rules of conduct and die, than save his life by violating the rules of conduct. 

If there arc other people who would dig the earth or cut the wood and thus 
rescue him, then so far so good. 

If he finds some other means, they arc permissible. What arc the other 
means ? If there are dead trees and if there arc other people who would 
pick them up, then so far so good. If a lihikkhu falls into a pit, then it it 
permissible for another Bhikkhu to let down a rope and hook him up. But 
he should be careful not to cut down a tree himself; but it is permissible for 
him to ask a house-holder ora s& numcra ( novice ) to cut down a tree [anti 
make for him a ladder]. 

[ 77 ] The story of cmtption of fire involves some unusually significant 
[step]. If fire ernipts and comes near a monastery then in order to protect 
the dwelling-place, it is permissible for a Bhikkhu to cut grass or dig earth 
and thus break the continuity of flic. There will be no offence. 

The story of setting fire [ Via. iff* 85 ] has some [special] significance. If one 
* himself thinks : 44 I should set lire and then, as a consequence, let all livings 
in that place die 3t , and if they die, there is an offence — that of the 
five [ offences deserving immediate retribution ], or of Plrajika, or ofThullac- 
caya, or of Padtuya If he thinks that he should just set fire to grass, then 
he becomes guilty of a Farit tiya offence. If he instructs others to set fire, 
then he becomes guihy of a Dukkata, with just an exception that in order 
to protect one's dwelling place, one can set up a [counter-] fire. Why ? 
Because this has been permitted by the Buddha. 

[78] The Story of a beverage [ Vin t lit, 8G ]— A fresh drink, a 
cold drink or a hot drink — all these you yourselves can know. 

What is a Souiraka [ -drink ] ? 

Answer; — -First lake yellow myrohakui ( amnia*:# ), green myrobal-m 
( harhaka ), and bcicnc myrobalan ( bibhhaka ), grain, that is, seven kind* 
of grain like non-gluiiuous rice and the like — and make [a preparation out 
of them]; take sweet fruits— banana ( 51- ) and fruits £rdm other 

trees, bamboo-shoots, fish, meat, honey, sugar-candy and mineral salt, three 
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jjmc# revived [by boiling] ( '* and things like the same; put 

ijyin together into one mixture and then put them into a jar, or into a small 
bovri, cover its mouth with mud; and then within { a period of] three or four 
yeus, it becomes ripe. And when it is ripe, it assumes colour like that of 
jjoncy. With this, one can cure diseases like that of wind-dement/or white 
leprosy and the like. If one takes this medicine at the time or food 
and drink, and one has [ to cat ] fatly things, then no medicine can surpass 
this medicine. It is the best of all. If at the time when a Bhikkhu takes 
ibis medicine, the noon time lias already passed, even then, it is permissible 
for liim to take it. If one is not sick, one should mix it up with water and 
it is permissible to di ink. 

Thus concludes the section on the Third ParSjikg. 


I The Fourth ParajikS] 

[ 79 ] The World-honoured One knew Four Tcutlis. 

He has rightly explained the Fourth Grave offence. 

Now I must say, by way of exposition, 

What is known as the [ Fourth ] PSrSjikS. 

[ 80 ] At that time the Buddha was staying at VesSll [ Viti. iii. 87 ] — 

The meaning of this has been already explained before. I would not 
say it again. Whatever is not explained, that now will I say. 

For exhorting the laymen [ V in. iii. 87 ]^— that is, in connection with laymen's 
work about tilling the fields, or about parks — all these things which we have 
to do; also, those things which should not be done; exhorting laymen with 
regard to these things. All these things liave been already mentioned in 
Vinaya. 

To go on errands [ Via. iii. 87 ] that is, to act as a messenger for laymen. 

a 

[81 ] [Talking] about the achievements of superhuman qualities [ Fib. iii. 87 ] — 
Among people there is something that is called supreme Dh amm a; or also 
what is said to be superhuman Dhamma; or also what is called Brahma- 
Dhanuna; or wliat is said to be entering NibbSna -dhamma, This Dhamma 
is of the Buddha, or Individual Buddha or of an Arhat. “ This Bhikkhu 
has attained the First trance ” and things like this — the Bhikkhus said to the 
laymen after having had deliberation among themselves. “ There is a 
Bhikkhu named Buddha-rakkhita who has attained the First trance; Dhamma- 
rakkhita ha* attained the Second trance; Sahgha-rakkhita lias attained the 
Third trance ” — things like this, they said to laymen. Thus in succession 
upto the Fourth trance. Whether laymen asked or not: * if such and such an 
Arhat has destroyed the depravities ( Ssauas }, or possesses the knowledge 
of the threefold discerning wisdom [ tisso vijjd ) , s the Bhikkhus would 
commend each other from among themselves and the laymen [ as a conse- 
quence ] would make nourishing gifts to them. [It resulted in their] good 
complexion , bright appearance, delightful countenance and sufficient 

33. ' TaStho and Shanghai editions read here fhttit jmn ( H IS ) > three onions. 
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strength. Why was it so ? These Bhikkhus after getting nourishing food 
and drink, which was delicious, sported according to their will. They would 
not sit down, for meditation. And so they had good complexion, bright 
appearance and delightful countenance. 

[82] Those who Hoe i on Ou hank of Vaggumudd rloer ['Vw. »ii. 88] — 
These Bhikkhus liad their comfortable dwelling-places on the bank of 
the river Vsggumudi and $o they were called * Bhikkhus living on the river 
VaggumudS. * 

The Buddha asked the Bhikkhus : “ Have you lived in concord and in comfort ? ” 

[ Kin. iii. 88] — That is, he spoke to the Bhikkhus : 11 Have you lived in 
perfectly good bodily constitution with comfortable fourfold [ bodily move- 
mems] and all the nine openings working properly ? Were you living with- 
out any trouble ? ” 

[ 83 ] The But id I using a gentle metaphor ( ££ ) expostu- 
lated the Bhikkhus Living on live Vaggumuda river : “ If you do things 

lilts this, you become big thiefs. ” The Buddha [ said tliim ] purposely, be- 
cause he wanted the Bhikkhus in future to certainly discontinue this practice 
and ao it is said in the Viruya * — The Buddlta said to the Bhikkhus 
“Then are now in this world five kinds of big thick. Which are those five ? 
A leader who is surrounded by a big crowd — either of one hundred, two 
hundred, even upto five hundred, whom he leads— robs towns, villages and 
bores holes into walls [ of houses ] — such a one is a big thief in the world. 
And things like the same. A Bliikkhu, also, like the same, violates the offences 
of Dukkafa, PScittiya and so on, in turn, upto the violation of a Pirijikf 
offence. He receives from others nourishing gifts, is respected and commend- 
ed and paid reverence to [ by people ] who fold their hands before lum. 
And things like that. Now in this world he becomes a wicked Bliikkhu giv- 
ing up his teacher and his companions and is always seeking worldly benefits. 

' Having received worldly benefits, he cats and ’ drinks as he wills and his 
bodily frame becomes plump and healthy and has sufficient strength. He 
sports with other people and talks of rich, delicious food and drink, or talks 
about sexual desires, talks about country-land (Hi) and rich and 
comfortable villages, talks about parks and sweet delicious food, and thinks, 
talks about and discusses, in various ways, coarse and evil ways [ of life ]. 
His evil mind is at large. He cannot control himself and as a consequence 
breaks the rules of good conduct. But the donor [-householders] hav- 
ing great faith give gifts to him— clothing, food and drink, medical requisites, 
dwelling-places and l>cddings. Thus in reality he becomes no longer a ton 
of £ikya and yet people commend him as a son of $£kya. Although there 
is no holy life, yet he extols himself as leading a holy life and thus receives 
gifts. This is what is called the First Big Thief.” 

y [ Tlius concludes ] 

the Eleventh Book of the Vinaya-Commentary [ named ] 

Samonta-pdsSdika. 
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Book XII 

{T. 755-762c; P'ing. G4a-70a; PTS. ii. 483b— iii. 546; S. i. 342-389; N. 
it, 479-543 ] 

[ 1 ] There is a good Bhikkhu who knows the Sulta-pipaka, who knows 
the Abhidhamtna~pitaka t who knows the Vinaya-pitaka. Though he does not 
expect any food and drink, he docs get, while on his travels, the provisions 
of life. He observes pure good conduct and preaches the Dhamma to the 
people. He possesses a good decorum ( JS& {j£ ) and gladdens people 
[by his behaviour]. From town to town and irom village to village, he is 
revered by people. Thus the Dhamma of the Buddha prospers. Thus a 
Bhikkhu brings glory to the Dhamma of the Buddha. 

There is an evil-minded Bhikkhu. He listens to a good Bhikkhu preach- 
ing the Dhamma and retains it in his mind. He preaches ft to others in soft 
and gentle words. His voice is clear and sonorous. People like to hear him. 
They shower praises on him : “ The Elder preaches excellently the 

Dhamma.” “From whom has the Elder learnt the Dhamma*’ — [they 
enquire]. He answers : “ 1 know it myself; 1 have not learnt it from any 

one "—thus he praises himself. 

The Tathagata toiled hard for four Asafikheyyas and a hundred thousand 
Uppas and. then he achieved the Pd r anus ( Perfections ). With great labour he 
obtained the excellent Dhamma. Tliis evil-minded Bhikkhu, because of his 
stealing Dhamma, seeks worldly benefits. He is called the Second Big Thief. 

[ 2 ] There is still another big thief. There is a strenuous Bhikkhu 
who possesses good conduct and who has become a SotSpanna, SakadSgSjnT, 
AnSgamT or has attained even the state of Arhatship. Or, he is an ordinary 
Bhikkhu possessing good conduct. Such a one, [ the evil-minded Bhikkhu ] 
accuses of P5 raj ika -offences. He condemns the behaviour of others and 
praises himself as a pure man. By this condemnation of the pious and the 
noble, he steals [ as it were ] the noble Dhamma. This is called the Third 
Big Thief, 

[ 3 ] Precious things— -As fo. the precept about stealing. In no way 
different 1 ; even upto a thing worth [ as low as ] five mdsakas which one 

1. The Pali Cm. says : " Yalhf ad'mnSdSnt,.., padca-mtiaska’gghorutkaip garti-Munrfax 
li watt, iu idha " So ihc Chinese text Is just the opposite. 
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takes with the intention of stealing. This is called a precious tiling. The 
Buddha has said to the Bhikkhus : “ There are five kinds of precious Uijnp 
which one cannot give to others; even the Sa&gha cannot give to others; nor 
the gap* ( group ) can give to others; nor any single man can give them to 
others. If one gives them, he becomes guilty of a Thullaccaya offence. Which 
are those five ? First, a park; second, the site of a park; third, iron implements; 
fourth, wooden implements ; and fifth,earthen implements. These five precious 
things, one cannot give away according to one’s will. ** [ Via. ii. 171 ] 

[*] The Buddha has said to the Bhikkhus : “'There are five kinds of 
things which cannot be divided ; neither by the Sahgha, nor by the gapa, nor 
by any single individual. If any one divides them, then he becomes guilty 
of a* Thullaccaya offence. " [ Via. ii. 171 ]. 

The Teacher says : Those that can be divided or those that cannot 
be divided, we shall [later J explain in detail in the Khandhaka. At present, we 
only say it in brief. 

[ 5 1 H* gathers around — By [ the gill of ] such precious things he secures 
[good] opinion of house-holders, [Ordinarily] one expects that the lay people 
are not liable to be given any gifts; but by making such gifts stealthily, he 
secures the house-holders around him fraudulently and he secures their good 
opinion. This is the Fourth Big Thief. This person who secures [ around 
him ] the house-holders by the gift of such precious things is called 
the corrupter of others’ families. And because of corrupting others' families; 
he becomes guilty of a Dukkafa offence. He deserves to be expelled from 
the community. 

[ 6 J Further, there is a Bhikkliu who takes things belonging to' the Sah- 
glta and uses them or gives them to other men, [ thinking ] exactly as if those 
things belong to him and in no way different. Such a one becomes guilty 
t of a Thullaccaya offence. If he takes them away with the idea of stealing, 
then he becomes guilty of an offence according to die value of die thing, high 
or low. This person is called the Fifth Big Thief — a thief with no 
other thief to surpass him. 

[ 7 ] The nobis dhammas, that is, the dhammas which are extremely 
subtle and fine. If gold, silver and jewellery can easily be taken away by 
way of theft, these things cannot be taken away by way of theft. There* 
fore, it has been said in the original Vinaja : “ The noble dhammas , he says, 
he possesses, when [ really ] he does not have them within himself. He says, 
himself, that the noble dhammas do exist in his own self. ” [ Cf. Via. Ui. 90 ]. 

[ 8 ] Question This person does not remove any things from their 
original position; then why is he called a tliicT ? 

Answer It he r'U fi't to be called a thief ? For what reason ? By 
vain deception and false words, he obtains great worldly benefits. By some 
artifice, he obtains them. Therefore, the original Vinajta says t The Buddha 
said to the Bhikkhus : li If one takes food and drink with the idea of stealing 
them, then he is called a big thief. Why ? When there is no real [ posses* 
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,taa], he makes a false representation of its possession and says : 4 I am an 
Afbat \ The noble dhammas existing in others he stealthily pretends he has. 
It is exactly like a hunter who wants to kill a herd of deer ” [ Cf. Vin. iii. 90 ]. 
If he gees in the [ natural ] form of a human body, and if the deer see him, 
they would necessarily turn away from him. [Therefore], by way of a 
device, he covers himself with leaves and twigs ; although he is not made of 
leaves and twigs, he represents himself in- the form of leaves and twigs. When 
the herd of the deer sees him, they think of him as nothing but leaves 
and twigs and so approach him. He' immediately kills them and takes them 
away. 

[ 9 ] The Bhikkhu also is iike the same. Although he is not an Arhat, 
he falsely represents himself Lo be an Arhat; demonstrates some indications 
of Arhatship. The donors, with faith in their minds, think him to be a real 
[ Arhat ] and make him offerings of food and drink. Just as a hunter designs 
a false bodily representation [of himself] for the deer; in the same way, a 
Bhikkhu, by a false representation designs to take away from the donor food 
and drink. Therefore, in the original, it has been said in cxtolatory [ ? J gcfthtJs : 
Bxternally one puts on a flaming kSsSva around his neck. 

But internally, purity does not exist; 

So because of the evil actions that one does 
He falls into a hell soon after his death. ( 1 ) 

A flaming red hot iron ball 
It is better to swallow and die; 

Rather than, break one's good conduct 

And swallow the food given by the faithful ( 2 ) [ Fin.iii.90 ] . 

[10] Externally pulling a flaming k&sdoa around one's neck means one puts 
around his shoulder a kfisti va ( yellowish cloth ). This is only wearing 
externally a symbol of the noble; but internally, he is empty; there is nothing. 
Just as a howl may be painted outside, but inside there is a stinking stuff; in 
the same way this fellow is empty and pretentious; surely, there is nothing 
of the good that could be taken [ from him ] . This wicked Bhikkhu also is 
like the same. 

[11] The Second gdtkft :< — -Why is it that the TathSgata says that one 
should rather swallow a red-hot iron ball than swallow the gifts of nourish- 
ing food of donors ? Why swallow a red-hot iron ball, and get the liver and 
intestines burnt and die ? Because, thereby one does not fall into a hell. 
Therefore, the Buddha said these words and condemned the Bhikkhus living 
on the VaggurmidS river. After condemning the Bhikkhus, at the time of 
laying down the precept, he said : " If a Bhikkhu by a vain deception and 
false words and the like The Buddha prescribed the Fourth PftrSjikS. 

[ 12 ] Having laid it down firm, lie further made an amendment : except 
u thru one speaks through ot vr-ro nfi deuce of oneself* Thus the Buddha had laid do wit 
the precept for t.hc Bhikkhus mid further he himself made an amendment. 

Yin. iii. 90—91. 
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In the amendment [ were covered cases J when though one has not seen, one 
believes that he has seen [ the Truth ]. That is, although one has not experi- 
enced with the eye of wisdom the consciousness of Arhatship, still one believes 
dial he experiences it; similarly, although one lias not reached it, one believes 
that he has reached it; although one has not attained it, one believes that he 
has attained it. The words: * has not attained it ’ mean that by the Path 
one has not attained the Truth. 

Realuedt that is, with the eye of wisdom, one has actually covered with 
his vision C §£ .(& ) an d has realised [ it in himself]. 

[13] Over-confidence — He thus thinks : ‘ 1 have already attained the 
superhuman qualities.’ In them, he has some pride, which is called over- 
confidence, or excessive pride. He himself thinks : As far as Arhatship is con- 
cerned, I have already achieved it. - 

What is meant by * over-confidence ’ ? By the power of samatha 
( quiescence ) and vipassanf ( insight ), the taints are temporarily put a stop 
to. This is called over-confidence. If, after war he sees that the taints 
from objects of desire spring up again, then such in only does not become 
guilty. 

Question : — What sort of man has that over-confidence and what sorL 
of man has not ? 

A disciple and an Arhat have not that over-confidence; they leave 
attained the fruits [ of their stages ] because they have already destroyed the 
taints. With the eye of wisdom, they have spread their vision. There is 
not, there docs not exist, any doubt for them. 

What kind of doubt ? [ Whether ] * I have attained the .stages of 

Sotapanna, Sakadagaml, Anagami and Lhc like. * And so there is no over- 
confidence about the Fruits of the four Paths, 

There is no over-confidence also in one who breaks the precepts of good 
'conduct. Why is it that it is not there ? Because he does not partake in 
die superhuman qualities. Like a man striving for meditation but is given 
to. sleep which is his [ main ] concern. This man cannot have [ that doubt 
of having attained meditation ]. 

[ 14 ] The man who is given to over-confidence is he who lias already 
possessed good conduct and who has entered samddhi. Having attained 
samddhi , he enters vipassana before 2 3 he has discriminated Name and Form. 
He has attained [the discrimination of] the Tliree Characteristics ( = ^ 
and has become extremely bold, Or, he has attained quiescence ( tamaUm ) 
and for twenty years or for thirty years, does not emerge from it and so he 
becomes bold. And because of the strength of having practised vipassand, 
he thinks within himself : " I have attained the Path of a Sotapanna, or that 
of a Sakad5gaml, or that of an Anagami ”, The over-confidence is like this. 
Because he is able to stick to quiescence and because not only for twenty years, 
thirty years, but even upto eighty or hundred years, no taints arise, an over- 

2, Pali differ* : ngmmupam vaoiiUniptlit , ftacatyn -pariggahtna vitin^o-kankhiusa ti-laiikha* 
nam froptttf. 
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confidence springs up in Kim and he thinks : “ I have attained Arhatship. " 
Therefore, the TathSgata has [ said ] : * except through over-confidence, 
one shotild not entertain any pretension or false claim of possessing super- 
human qualities. * [ Cf Vin. iii. 91-92 ] * 

A 

[15] Answer 4 : — What is called trance-meditation, Release, entrance 
into the samSdhi of Emptiness, or knowledge and insight — thus trance-medita- 
tion and the like — all such Dhammas are called super-human Dhammas* 
A wicked Bhikkhu thinks that such dhammas are within himself, or he 
exhibits them as existing in himself. 

Having distinctions enough for insight, that is, entertaining dhammas of 
wisdom, mundane or super-mundane; as if they are seen by the eye of the 
flesh and in no way different. 

Insight of wisdom , that is, the three lores ( oijja )• 

Question : — Wisdom — is iL the same or different from insight ? 

Answer : — They are the same. If wisdom is there, then insight follows; 
ifinsight is there, then wisdom follows. 

Question :■ — If it be so, why not stop with the word ‘ wisdom * ? What 
need is there to say ‘ insight * ? Or, one need not use the word * wisdom *. 

Answer : — It is not exactly so; because [wisdom] is like insight and 
in no way different ; so it is called the insight of wisdom. 

[ 16 ] The super -human dhammas he announces to men and women — 'He 
points out, indicates the very place [i. c. the persons] he speaks to. He speaks 
neither to a god, nor BrahmS, nor MSra, nor a Yakkha, nor a hungry spirit, 
nor to any one of lower creation. 

Thus I know, this I see — this is said to show the cause, the reason of 
why he says ; thus I know, thus I see— namely, the trasice-sam/rdhi and the 
like. 

When he is asked or when he is not asked — If he has let people know [ about 
his distinctions ] , then he becomes guilty. Just at the time when he anno- 
unces them, he becomes guilty of a PSrSjikS offence. He has thus become 
guilty, whether he is asked or not asked, when he speaks to others 
concerning himself. So it is said in the original Vinaya: “ Either when he 
is asked, or not asked. 11 [ Vin. iii. 91-92 ] 

[ 17 ] What is meant by ‘ asking * ? 

“ Well, friend, at what time have you attained the trance-meditation, or 
the samSdhi of Release, or the Path ” ? Similarly, when asking about the 
means, they may enquire; “ Well, friend, have you done ( the reflec- 
tion upon ] the three characteristics of impermanence, suffering and non- 
substantiality ? ” Have you attained [ the distinction ] with the help of 
tomddhi or without its help ? Have you attained it with the help of 
dpatsanff ? Or with [ the help of reflecting upon] material qualities or non- 
material qualities ? Or by reflecting upon the internal material qualities 


The propriety of this word ia not clear, as there i* no word used earlier for a 
^question *», 
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or external material qualities ? At what time have you attained it ? In 
the morning, at noon, or in the evening ? Further one may make enquiries 
about the place. At what place have you attained it — under a tree, or in 
a forest, or in an open place ? Further, one may enquire : * if you have 

destroyed the taints, how many have disappeared and how many still 
remain ? By what Path have you destroyed them — by the Path of Sotapanna, 
or by the Path of 5akud£garm ? . At each of the Paths, which of the distincti- 
ons have you attained ?’ 

[ 18 ] If the BhikJkhu has attained the superhuman qualities, then he 
would answer each of these questions. If lie has not attained them, then 
after hearing those questions, he would be confused and would not be able 
to give his answers. If one has attained them, then one would surely display 
them as it were by placing them on the palm of his hand and in no way 
different. The time of the day and the place — to each of them, he would 
give his answer : whether it was bright clay or whether it was night. If he 
answers these questions, one may further ask : " Out of the [ Four ] Fruits 
of the Four Paths, by which of them have you destroyed the taints and how 
many ? ” If he answers these questions one after the other, one may fur- 
ther ask : *' Which dhammas have you attained — that of a Sotapanna, or of 
a Sakadag&ml ? " If wliile answering all these questions, there may be sonic 
slightest inconsistency, then one should not believe in him. Why ? Because, 
when the Bhikkhu is wise and quick-witted and when he Icarus from his 
teacher the meaning or each word, he does not get confused. Further one 
may ask. : “ Which of the Dhammas you first got entrance into ? M If he 
does no» sustain himself by his answer, then [ one may say ] : “ You have 
not attained [ the superhuman dhammas ] .” He may be dispelled mid 
excommunicated . 

[ 19 ] If he answers that he has got entrance into the noble dhammas, 
then, fora long time, he must have been, diligently and without laziness, work- 
ing at good conduct, zamadhi and wisdom and there is no retreat for him. 
His mind does not get attached to the four essential requisites of sustenance 
but remains [ unattached ] like the open sky. If what the Bhikkhu 
says agrees [ with what has been described by the Buddha about such attain- 
ments], exactly like the waters of the Ganges with the waters of YamunS, and 
in no way different — and therefore when the Buddha has spoken to 
his disciple-followers about the Path and NikbSna, there was no discrepancy 
or error — he should be further subjected to oppressive questions that would 
terrify him. If he is not horrified, then [ surely ] he is a Bhikkhu who has 
destroyed all passions, who has no fear and terror even when he is clapped 
down by thunder. If he has fear and terror, then he is not an Arhat, YVhen 
there is no fear and terror, and when even one hair on his body docs not stand 
erect, then this Bhikkhu is like a lion, the king of animal kingdom, and if 
he declares the noble dhammas f in him ], then it is alright. The king and 
his courtiers offer him the nourishing requisites and the Bhikkhu then can 
accept them. 
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[ 20 ] Wicked Bhikkhu, that n, one who lias violated the precepts of 
conduct. If a Bhikkhu has good conduct, then he is a good Bhikkhu. 

He.ivould let people know him — With an evil mind, he falsely pretends to 
display the Noble Dhammas when they really d& no exist. Then he becomes 
guilty of a PSrfijikS [ offence ]. 

Wishing himself to attain purity, he thinks : “ I have already become 
guilty of a PSrSjikS [offence]. How can I attain purity ? The Tatliigata 
has laid down a rule of conduct that if a Bhikkhu becomes guilty of a PSrS- 
jikS offence, then lie will find all obstacles in his [ attainment ] of celestial 
trance-meditation, of Release, of knowledge and wisdom, of happy state 
( sagga ) and of the Path. He cannot get them any longer. As it lias been 
said in die Vinaya in half a stanza : 

“If the holy life is not properly observed 

Then one must, after death, certainly go to Hell ! ” [ Dhp. 311] 

[21 ] If a Bhikkhu cannot observe perfectly good conduct, then he 
should return to a layman's life, either as an upSsaka or a sSmaQtra 
observing the tules for the same and ( taking his stand ) on faith, the basic 
ground ( i ) of the purity of Five Precepts. In this way, in his way 
to NibbSna, there will be no obstacles. In this way, in the life of a layman, 
will appear purity. Therefore, a Bhikkhu who has violated precepts 
of conduct and who wants to attain purity, should return to the life 
of a sfmapera, and [ take his stand on ] faith, the basic ground of the purity 
of a layman’s life. Therefore, it has been said in the* original Vinaya : 
" Wishing to attain purity, I said : * I knew ’ when I did not know; I said : 

‘ I bad a vision * when I had none. I had vain pretensions and spoke false 
words" [ Pin. iii. 91 ]. 

[22 ] Vain pretensions and false words, that is, words which had no [ real] 
significance. 

In the context of the three preceding PSrffjikSs, [when it is said] that this 
person also becomes guilty of this offence, it means he has become guilty of 
a PSrSjikS [ offence ]. 

The Teacher says : “ These words are easy to be understood. ” 

[23] / like to retire to a quiet place [ Vin. iii. 91—93 ]. This has been 

said in brief. The display of the noble Dhammas has not been explained 
in detail. So to expand that offence and by way of showing that it 
has another meaning, [ it has been said : ] “ By some device , he lets people knout 
that he has entered the trance-sam&dhi. He has entered the first trance-medita- 
tion,. . . the second . . . the third . . . the fourth trance-meditation, the trance- 
meditation of friendliness, the trance-meditation of Impurities, the trance- 
meditation of dn&pdna ( breathing in and breathing out ), the noble [ supra- 
mundane ] trance, the common trance — all these [ trances ] he enters. 
Therefore it has been said in the Vinaya : “ Enid'S trance-meditation and 

the like. ” If one boasts like this, then he becomes guilty of a P*rl- 
jikl offence. He further says : “ Having become free from taints, I am free 
from attachment. I have cut it and it will not spring up again ” ; and thus 
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j ic becomes guilty of the offence [ of a PirljikS J as said before. If lie says 
11 I have entered samadhi and have attained the Path " — if he gives out suph 
words knowingly, then he becomes guilty of a P^rajika offence, If he says 
that he has attained knowledge and wisdom, if he says that he has attained 
the Three kinds of Discerning Knowledge {tisso vijja) l if lie says that he has 
attained the Thirty-seven factors of Enlightenment, that he has first ( ^ ) 
attained the [Five] Powers, that he has achieved good actions C © ) * 

that he has attained the Eightfold Noble Dhammas of the Path and such 
similar things — in all such cases, he becomes guilty of a PilrSjikS offence, 

[24] ‘I am free from attachment and the like f - — this is to say that 
there is [ die attainment of] the Path of a Sotapauna, By the Third Path, 
one becomes free from attachment and hatred (rdga-dosa) and by the Fourth 
Path one becomes free from delusion (moha)* Therefore, in the original 
Vinaya t it lias been said : “ If one says that he is free from Attachment, or says 
things like the same, then he becomes guilty of a ParSjikS offence. If he 
says that out of the six abhiflff&s ( i2i ) t he has already attained each of 
them, then he becomes guilty of a PlfSjikft offence. If lie says that in a 
prtvwiLt existence he had attained the six abhih'ffds and that he wants to 
attain them in the present life, and things like the same, then he docs net be- 
come guilty of a grave offence. If he says that he /ms attained the four 
penetrating insights £ pirn pafisambhidd ) , then he becomes gudty of a 
grave offence. If he says that he has entered the mcdiiaion of cessation 
( nlrodha^amadhi ), then he does net become guilty of a grave offence. Why ? 
Because the meditation of cessation is neither a supra-mundane nor a mun- 
dane trance. If there is a man who has a doubt as to whether he is an A n5- 
g§ml or an Arabs and he lets people know about the same condition, and 
people come to know about the same; or if one says that from the very time 
of Kassapa Buddha he has been having [ the distinction of] a So tap anna, 
then he docs not become guilty of a grave offence. 5 6 Why ? Because the 
Buddha lias laid down the precept? with reference to the present life and not 
with reference to the past. Further, if he says that lie had entered sam&dki 
in a past life, then also [ there is ] a simitar [ exemption from the offence ]/* 

[ 25 ] The Teacher says ; I have finished the determination about 
the offence connected with vain pretentions and false words. Now we come 
to the three varieties { *j ^ vdra or naya ) . Beginning with the first trance 
and coming up to the getting free from' (ive hindrances ( ) il one. 

This is the first variety. The second variety begins with the second trance. 
The third variety begins with the third trance. 

11 Thus I enter such a trance; thus I emerge from it; thus I practise it 
C #0 ft ) ” — having themselves penetrated, without any obstacle, 
into this matter, there aic some who say like this [ about the supra-mundane 
qualities ]“-aIl of tutem become guilty of a grave offence. 


5- Tht Chineie commentary doe* not mention the names of earlier imiru?-CQmiiicnl- 

irio like SCurundl, Afahj-patcarl or SaAkAtpa-itfthakatkf, that are mentioned in the Pali 
commentary. 
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[26] The Teacher says : “False words have three aspects. Which 
s rc those three ? The first is when one thinks oneself thus : * I am just about 
to speak falsehood; ' the second, when the moutlj is opened and falsehood is 
accomplished; the third, when one has spoken falsehood he thinks that he 
has already spoken falsehood. These are called three aspects of falsehood.” 

Further, there is another kind or falsehood. Otic first thinks : “ I am 
now about to speak falsehood. ” But just at the point when he opens [ his 
mouth ] he speaks truth. Then falsehood is not accomplished. Then this 
person docs not become guilty of a grave offence. Still fur flier, there is 
another kind of falsehood — “ I am about to attain a trance. “ He opens 
his mouth about the trance and says: “ I shall just enter samddht. '* But, 
this wav, lie docs not become guilty of a grave offence. 

There is still another kind of falsehood. One- first thinks or speaking 
falsehood; when he opens his mouth, he does speak falsehood; and having 
spoken it, he [ knows ] that it is falsehood. Thus this kind of falsehood is 
complete in all three aspects and so it is real falsehood. 

[ 27 ] The Teacher says : If it is so then there can be no falsehood. 
Why ? Every mind arises and ceases to exist. [ It is there] as if just for a 
moment. The preceding mind docs not become the following; nor the 
following mind becomes the preceding one. Therefore, one mind docs pot 
possess all the three aspects [mentioned above]. 

There is an answer to this : It is not so; because the TathSgata has laid 
down that when one mind is connected with the other [ successive ] mind, 
they become as if one and in no way different. Therefore, on edoes become 
guilty of a grave offence. 

Question : — Out of these three aspects, which of them is the rightly 
[ effective ] one ? ‘ 

Answer : — The one that precedes the actual opening [ of the mouth ] 
is the rightly [ effective ] one. The Teacher says : 1 shall now certainly say 
who [ of the three actually j becomes guilty. If one says that he is just 
now attaining [ some distinction], then immediately he becomes guilty. 
If he says that he has attained, or will attain [some distinction], then he 
does not become guilty of a grave offence. - 

Thus is concluded the section of the three varieties ( vSra or naya }. . 

[ 28 ] Intending to speak — I intend to speak about the first trance- 
meditation but later actually speak : “ I enter the second trance-medita- 
lion. " These words are spoken through some mistake C tUI ^ * " The 

third or the fourth trance- merit tat ion — these words also are spoken through 
mistake. In all these cases, one becomes guilty of a grave offence. Why ? 
Because they have otic and the same ground [ or pretending some distinc- 
tion], it is just like this : i intend to give up the Sangha, but through 
mistake I say : 1 give up the Dhamma. I intend to give up the Dhamma, 
hut through mistake I say : I give up the Buddha. Thus the rejection 
( jfc ) docs immediately become effective. 

Now pretensions and falsehoods are slightly different [from the above]. 

Question : — How arc they different ? 
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Answci ■ — The rejection of the precepts, however, although one con- 
veys it by some gesture of the body, docs not become effective, because it 
needs a declaration [ in actual ] words and then the rejection is effected* 

[ 29 ] If he speaks to a man that he has attained the Path and if that 
fellow docs not immediately understand his words but understands diem 
some time later* then because of the lack of immediate understanding [ by 
that man ], he docs nut become guilty* He does not become guilty of a 
PSrJjikS offence, but becomes guilty of the offence of Thuilaccaya. 

Further, there is a Bhikkhu who speaks to another person bul the latter 
lias no conception, whatsoever, of what a trance is, nor has he cultivated it, 
nor attained it; nor docs he understand the meaning of a trance. He simply 
follows the worldly use of the expression 1 trance-meditation, * If the 
Dhikkhu utters that word, this person hears it and having heard it says ; 
"This Dhikkhu ha* attained the trance-meditation; has entered the trance- 
meditation, 11 If even this much lie knows, then the Bhikkhu becomes 
guilty of a PSrSjikfi offence* 

Thus is concluded the section of one who intends to speak, 

[ 30 ] Next the variety of using some device ( {j£ } - Following the 

words in the I 'may a the explanation is given. He j peaks to a lqymein t that is, 
he says : 11 The man who receives from the donor food and drink, clothing, 
a dwelling-place and medical requisite?* — that person has attained Arhat- 
ship. 11 Because he fays this in a devious way, without mentioning his own 
name, therefore he becomes guilty of the offence of Thuilaccaya* If the 
donor does not understand the significance of those words, [ even ] then the 
[ Bhikkhu ] becomes guilty of a Dukkaca offence. 

The Teacher ^ays ; Thus by various kinds of devices if one intends to 
declare to another person, then- — you may yourselves known — >he becomes 
guilty of an offence, grave or light/* 

l 31 ] [ must now say about the exemption from the offence Except 
due to over-confidence [ Vin* ilk 100 ] when there is no offence. One doe* not 
intend to declare it to others, but through some mistake one speaks mu, 
then there if no offence* If one wills to reveal what he has truly attained, 
to his companion in holy lift, then there is no offence. Those who 
commit the offence for the firsL time, before the precept was laid down, 
like the Bhikkhu* on the Vagguinudfl river, arc exempted from any offence. 
Those who are mad, with deranged mind, arc also not guilty of any offence. 

The cause or origin of this he* in body, tongue and mind* This is an 
offence by its very inherent nature,* 

Sensation, that is, pleasant sensation. * 

The Teacher say* \ All tlii* has been said in the original Viuctya. Now next 
come amendments, I he Teacher say s : Next we come to the amendments. 
If there is anything difficult' to understand, I shall now explain it* 

6, Thb CQrreipondi Lo fala-reija of the Pali commentary, 

7, The Pali Cm : ti-rtdmitm ; hawnto* pi jvmwjmirto ttihpnti t bhfronfa pi, mojjhnu* 
pi ti 
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[32J The story of over-confidence [ Vin. iii. 100] — This has been already 
explained. The second story is one in which one man lets another suspect 
[ superhuman qualities in him ]. [ He thinks: ] *' I shall now stay in. a 

forest; the people will perhaps suspect me to have attained the Arhatship — or 
suspect me to have attained »he stage of SakadagamT; upto the stage of a 
Sotipanna. And because of this suspicion, I shall derive many benefits 
of securing requisites. ” At the very time when he first entertains such 
thoughts ill his mind he becomes guilty of a Dukkata offence. If he goes 

i from his monastery to a forest, then with every step that he takes, he becomes 
guilty of a Dukkata olTcnrc. After reaching the forest, with whatever work 
that springs for him, lie becomes guilty of a Dukkata offence. Later, whether 
people suspect him or do not suspect him [ to have attained distinction ], 
whether he gets or docs not get worldly benefits — in all such cases, he 
becomes guilty of a Thullaccaya offence. 

Further, there is a Biiikk.hu who has accepted the purifying practice 
[of a Forester ]. [ He thinks: ] “ It is not proper for me to stay in a village ; 
it is befitting that I should stay in a forest. This is a clean and pure place. 
If I am in that pure [place], I shall get one after die other the Fruits of 
the Paths. ” With this idea he goes to a forest and he thinks after having 
entered it : ** If I do not get the Fruit of Arhatship, I shall not finally go 
out [of the forest ].” Futher, lie may think : ** The Tathagata has commend- 
ed residence in a forest. If I go to the forest, my companions in holy life 
will come to see me and if tiiey like they may also enter a forest-residence. ” 
If with this idea one stays in a forest, then there is no offence. 


[33] The third story — “ I shall enter a village and beg alms; ” and 
so he puts on his clothes, takes his begging-bowl, displays some signs of his 
excellences upto finishing his meal> — in all such cases, one becomes guilty 
ofa Dukkata offence. Whether he gets his worldly benefits or does not get 
diem, in all such cases, there is a Dukkata offence. 

Further, one thinks': “ I intend to enter a village and beg alms and learn 
the noble dhamma for [ the benefits of] this world as well as the next. My 
companions in holy life will sec me, take my begging-bowl and beg food [ for 
me], They will praise me saying: * good! * This is indeed a Dhamma of 
the Tathagata. If, indeed, 1 do not practise this Dhamma, then I should 
certainly feel ashamed. ” If one begs his food with this idea, then there is 
no offence. 


[34] The fourth* j lory — One says to his donor : * The man who stays 
in [your] monastery,’ but docs not mention his own name. Therefore, 
he docs not become guilty of a ParajikS offence, 

Creates a doubt in a man — This story is easy to be understood. 

Speaks about the taints [ Vin. iii. 101 ] — A man says to a layman that his 
[own] taints have been destroyed. Immediately, as he says this, he be- 
comes guilty of a PSrSjikS offence. If a man speaks in a solitary place that 
he has attained Arhatship, then he becomes guilty of a Dukkata offence. 

6. Tliii corresponds to jura. No- 200 ( 13) ( p. 139) of tlic Dcvarwgari Million 

tot. I of V'innjfa edited by JagadJsh K#*liyap [Vin. iii. 102]. 
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Thcrc is a. Bhildliu who is supported with prov isions by a donor. Tim 
Bhikkhu is an Arhat- — This story is easy to be understood. It needs no 
detailed explanation. 

77i< story of a sick person [ Viti. iii, 102-103 j — “No human being can 
endure this suffering. Only I can do it. *' If thcre .are such words, then 
there is no offence. If one says : “ No common man can endure this 

suffering; 1 alone can endure it. " If a man speaks such words, then he 
becomes guilty of a Thullaccaya offence. 

[35] The story of a Br&hmava [ t in , iii. 103 j — This BrShmana was 
faithfully devoted to the Dhamma of the Buddha. Therefore, he said : 
11 Welcome to you all Arhats J” In the same way [ he taid ; ] “ Let each 
one of you called Arhats eat and drink and receive respectful regards. ” 
Because he had faith in Ids mind he called them Arhats. When each of 
them received respectful regards and offerings, none of them ah became 
guilty. The Buddha told the Bhikkhus that if some one speaks of them in 
thetr praise, one should enliven ins conscience ( *$1 } an d receive 

[ those offerings ]. Having received them, one should be still more diligent 
and work on the Path by which he will seek Arhatship. 

The story of returning to a commoner's [ life ] [ Fin. iii. 1 04 ] — [ It is impossi- 
ble ] for persons of my type [ to return to ] ignoble things as they have been 
already destroyed. These words were said not with the intention of exalting 
oneself and so there is no offence. 

The story of obstruction — The obstructions (hat arc found in the life of a 
layman— He says: they have been already removed. Here is prescribed [no]* 
trace of offence ( ^3 ) as said in the original Vi nay a. 

[ 36 ] One who goes out of the monastery — The person w!k> fiist goes out 
of the monastery has attained Arhatship. The Teacher says : This has been 
said in brief; I must say it now in detail. What is the detailed explanation ? 
The assembly of many monks resolves among themselves that whosoever 
( first ) goes out of a monastery, or out of a room, or out of the altar of initia- 
tion, or goes across the river — in this manner, whatsoever Bhikkhu first goes 
out, this Bhikkhu is indeed an Arhat. If one intending to let others know 
[ i hat he is an Arhat ] goes out first, then he becomes guilty of a Parajika 
offence. But if he goes out because of some valid reason such as of being 
sent for by his teacher or the Sangha, or for seme other valid reason such as 
some hardship for father or mother, then there is no offence. Also there 
is no offence, if he goes out for similar reasons and wishes to display some 
indications of Arhatship. If he goes out by some wheeled conveyance or 
by some superhuman power, then there is no offence. In the original Vinaya, 
it has been said that if he goes on foot, then there is an offence. If it has 
been [ previously ] decided upon and if he leaves that very day, ihen there 
is no offence. 

[ 3/ ] If a forestcr-BhQddiu has resolved : “Whosoever sits under a 
particular tree attains. Arhatship; or whosoever walks in such and such a 
place will also attain Arhauhip — him we shall honour and revere by offer- 
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ing him scents and flowers. " If a wicked Bhikkhu, desirous of obtaining 
the respectful offerings, goes and sits under the tree or walks in that parti- 
cular place, then he becomes guilty of a PSrSjikS offence. If a layman 
builds a monastery with the idea that it will be the Arhats who will enter 
bis monastery and if a wicked Bhikkhu goes into that monastery, then he 
becomes guilty of a Parajika offence. 

If it has been decided by the Sahgha that in the three months of the 
summer [rains], one should not talk, one should not sleep, one should not 
go out, nor should one accept the offerings of donors — if there are such un- 
lawful decisions, and if they arc not followed, there will be no offence on 
account of the same. 


[38] Revered Lakkhapa [ Vin. hi. 104-105] was endowed with best 
bodily marks. His body was like that of the king of Brahmas and so he was 
called Lakkhana. 

Question : — At what time did this Lakkhana leave his family ? 

Answer : — With a thousand Brahmana-com pan ions of his he had left 
his family and was initiated into die Safigha [ by the Buddha ] simply saying: 
‘ Welcome ! ’ 

Further question — What Dhamma did this Lakkhana listen to on 
account of which lie attained -Arhatship ? 

Answer :■ — He had listened to the AdiUn-pariyaya-sullfi'* and so attained 
Arhatship. 


12.11b. I 
758.22 


[ 39 ] Moggallana, on the seventh day from his renunciation, attained 
the Path. 9 10 

Exhibited a smite, that is, gave out a gentle smile. For what reason did 
he smile ? This has been already mentioned in Lhe original Vinaya; it need 
not be said again. 

yl [ chain ] of mutually connected different hottest This is the physical appear- 
ance of hungry spirits. It cannot be seen by the fleshy eye but can be 
observed only by the noble [ spiritual ] eye. 

Question : — When MoggallSna had seen such beings, why is it that he 
had not pity for them but, instead, gave a gentle smile ? 

Because, MoggaUaua himself thought : * The Buddha, with his wisdom’s 
eye, has himself seen such subtle [ invisible ] beings and I have now seen 
them. * Having thought so, he rejoiced in his mind and, therefore, gave out 
a gentle smile. He further thought : ‘ I have now been freed from such 
suffering as these hungry spirits are having. I have now thus derived good 
advantage. * As it has been said in a sutta : “ The Buddha said to the 
Bhikkhus : 'The fruition of causal [ karma ] { kainma-vip&ka ) is beyond 
reflection. If one tries to reflect upon the same, he will then go mad ’ " 
[ A ii. 80 ]. Therefore on** has not to reflect upon the fruition of causal 
[iarma ]. 


12. 12a. I 
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9. Vin. i. 34-35. 

10. Here (lie Chinese w<>nl h ^4 while tile Pali Cm. soys: Arhatship. 
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[ 40 J As it has been said in the original Vinaya : “ LakJdiana asked 
Moggallana : “ For what reason did you smile ?” Moggalidna replied. : 
" If you want to ask, you should put this question to me in Lhc presence of 
the Buddha *' [ Via. in. 105 J. 

A [ chain ] of mutually contacted different bones. 

He saw a skeleton of bones, without any flesh or sinews, spread all over 
one yojana. 

A flock of birds was pursuing in flight — Were these birds real or created 
by a miraculous power ? They were jwU&a-spifiti. These spirits had 
on their mouths beaks like those of sharp-pointed iron. 

They were giving out a big [ piteous ] cry — 1 1 was a screaming cry of great 
suffering and tormenting sound. If a man were to coinc and touch this 
bone, the pain would be like that of a newly oozing ulcer. 

Hooting and shouting — They were bewailing their lot of suffering. 

The Teacher says that the words that follow next are easy to be under- 
stood. 


12. 12b. 1 
758b. 10 


[ 42 ] The story of a piece of flesh —This man, having slaughtered a 
cow, cut the flesh, cooked it and placed it hanging from a hook and the 
remaining bones he threw away. Constantly doing this as his occupation, 
he, as a result of his causal [ karma ), entered hell alter death. Having reaped 
his fruit, he came out of the hell, look the bodily form of a piece of a skeleton. 
A flock of birds pursued him just as has been said above mid in no way 
different. 

The second [ of the same type ] — The man, who caught birds and fust 
cut their neck, cut their wings, or cut their legs, peeled off the skin and kept 
them hanging over a hook. Because of coiutanlly doing this on. account 
of his occupation he, after death, entered hell. In each of theses cases, 
one follows the words said above and in no way different. 

The story of one with peeled off skin [ yin, hi. JUG ] — This person constantly 
slaughtered sheep, livery other detail is like that in the story of the cutting 
of birds and is in no way different. 


[41 ] The lShikkhus complained — that is, the Bhikkhus s*iid : “ Mogga- 
U3na is making vain pretensions and is speaking falsehood. ” Therefore, 
they complained. The Buddha said : “ Moggallana has a vision of wisdom.” 
Therefore, it has been said ii\ the original 1 'may a ; “ Moggallana is endowed 
with a heavenly eye with which he can see such things. ” The Buddha said 
to the Bliikkhus ; ” I myself had also observed such beings. 1 had attained 
omniscience under the Bod hi tree [ Via. iii. 105 j. I could see, untimitied 
and unbounded, and beyond one’s imagination, lhc dwelling places of living- 
beings in this universe, as clearly as I can sec a myrobalan fruit in the palm 
of my hand” [ Vin. iii. 105 j. 

A butcher of cows [ Vin. iii. 105 ]— that is, one who killed cows by way 
of his occupation. Having killed cows, he cut off flesh and sold it. The 
remaining skeleton of bones, he kept suspended from u hook. As a result of 
this, he remained for a long time in a hell anti after a long while he came 
out. Tite other remaining karma not being exhausted, betook this bodily form. 
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■ [ 43 ] The slaty of one who had his hair like a sword — ‘This is the man who 
slaughtered pigs and constantly used a sword to kill them. Doing this thing 12. 13a. 1 

constantly, because of his occupation, he entered hell after death. And every 758c » 1 

other [ detail ] is as said before and in no way different. 

The sUfty of one who had his hair like a dagger — This man constantly 
chased a herd of deer and seized them and killed them by piercing - them 
with his dagger. As a result of this, he entered hell after death. The rest 
is as s aid before in every detail and in no way different. 

The story of one who had his hair like an arrow — This man, formerly, 
worked for the king of his country. If there was any one who had perpe- 
trated many crimes, he used to indict on him various kinds of punishments — - 
that of piercing him, or cutting him, or whipping him, or beating him with 
a stick mercilessly ( ^ ) and the like. As a result of this, after death, 

he entered hell. The rest is as said before and in no way different. 

The story of one who had his hair pointed like an and — This person was born 
a soldier and so constantly he pierced his horse with his pointed iron stirrups 
(lit. piercers). As a result of this, after death, he was born in a hell. When 
he came out of the hell, he had taken this bodily form, his body being 
constantly pierced, [ as it were } by an awl. 

The story of one who had his hair [ sharp-pointed ] like a needle — This man 
was born with a wicked double-tongued mouth. After death, he entered 
a hell. When he came out of the hell he took this form, and lie was con- 
stantly being pierced by needles [as it were ]. 


[ 44 ] The story of one who had his testicles [ hanging ] like a bag [ Via, in. ' 

106 ] — This person was a big officer in a village. He did not decide cases 
Curly and justly. As a result of this, after death, he was born in a hell. And 
i when he came out of the hell, he took this body with his scrotum big like a 12- I3b« I 

pot. Why was it so ? If a man committed offences, he would often receive 758c- 14 

bribes from him and conceal bis faults. If the [ defaulter ] liad no money, 
he would expose his offence. Therefore, he liad such a [ bodily ] form. 

| The Teacher says : “ If a wise man becomes a big officer, he has to become 
very attentive and take no illegal gratification. If. he takes, then he has to 
[ reap such a fruit 


[45] The story of illicit sex-behaciour — This person from the time of 
, hit birth was inclined to be loose in sex-behaviour. He often practised 
\ Illicit sex-relations with a person who had a delicate touch C iNfl fH 1 ) And 

I who was very much liked. After death, he was born in a hell. When he came 

' out of the hell, lie took the form of a hungry spirit. He constantly entered 

; a pit or excrement. 

1 The story of a deceitful C 3? ) 11 BrShmatia [ Vin. iii. 107 ] is easy to 

be understood. 


[ 46 ] The story of a woman with stripped skin — ' The delicate private 
organ ( jfeflj ^ ) of a woman is not for herself. I t belongs to her husband. 

II. Tliii character meaning tlrcciiful, fake, it itiggcf led ai an amendment fur Annul 
* n See Wicyur, “ Chinese Chorenters. " p. 330. 
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She stoic it [ away from her husband ] and offered it to another person, Ai 
a result of this causal [karma}* after death, she entered hell. First she 
experienced pleasure and afterwards suffered pain and now she reaped such 
a fruit* 

The story of [a woman with ] ugly stench — This has been already told in 
the original Vinaya. 

The story of \ a woman with ] oozing pus : — This woman threw burning 
coals cm another woman. As a result of this. --every thing is as said before* 

[ 47 ] The story of one who kilted a robber is easy to be understood. 

The story of a Bhikkhu “This wicked Bhikkhu took away the offerings 
made to others through Talth, because he had no restraint on his actions of 
body, tongue and mind. As a result of this, for one long period between 
two successive Buddhas ( ekam Buddhantaram ), he remained in a hell. When 
he came out of the hell, he took the form of a hungry spirit. 

-4 wicked Bhikkhunt t sikkhamdnd or sdma&eri having no restraint upon 
actions of body, tongue and mind became guilty aho in a similar manner. 

[ 48 ] The story of a river [ Vin, iii. 108 ] —The Teacher says : From 
what source did this river take its rise? It arose out of the mountain Vcbhara 
and flew over a distance of unc yojana, A palace of a serpent-king was below 
this river* It was one yojatui in length and breadth. The ouler*wall of his 
city was like that of the great palace of the Thirty*! hree gods and in no way 
different 1 ** Because of the merit of the King of serpents, tins place was cool 
and dean and had big } lovely* scented lotuses as big as the wheel of a cart* 
The water that flew from this [place] passed over ihc distance between two 
hdU and so it became boiling. This was the hell of soup in a cauldron ({aha* 
kumbhi-niraya ) ; so everything that flew over it was hot. Therefore, the water 
was boiling, 

[49J The story cf fighting — Moggallana said to the Bhikkhus : 

“ Friends, the donor Bimbisara 1 ** had a fight with the Licchavls. Friends, 
lie was not a match ( /f> Jn ) [ for his enemy ] and so he retreated .” The 
Bhikkhus in their minds felt sorry for (he donor and so they said to Mogga- 
llana ; *' You arc verily pretending; it is falsehood 

The story of a group of elephants £ Vtn. iii. 109 ] —Oil the bank of the river ■ 
Sappiui. SappinI is the name of a river, 

Aneffja ( imperturbable )• samddhi — If you ask about this, [it is one] 
in which the body and mind do not quake. It is the fourth trance-medira* 
tion. How was it that lie { MoggallSna ) heard the shrill cry of a group 
of elephants after they had crossed the river ? 

Answer :■ — There are two kinds of shrill cries. One, when young 
elephants wishing to cross a river see the deep water and being afraid utter 
'a shrill cry. The oilier when big elephants get the water and when they 
rejoice, they give out a big shrill cry. 


12. T|,c de«.-ripiion ijivcri tine diffcn coiuidcntbly from tltat in die J’ali Cm. 
12 a* See Tim* 141* IGU-U 9 * 
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Not quite perfect —This trance was not perfect and so it is said: ‘ it was 
polluted and not clean. ’ Therefore, he heard the shrill cries of elephants. 

v 

[ 50 ] Bhikkhu Sobhita recollected the past. 

Five hundred kappas ( cycle-periods ) — He could recollect these lives, all 
connected together as one life [ as it were J, but could not recollect the birth 
as an apparitional being ( -ffc; 4= } * in the £ Asaffffi-bhava ]. The Teacher 
says : ' How could he recollect the lives of five hundred kappas ? * This person 
had left Ills home and joined a heretic sect where he attained the fourth trance. 
After the exhaustion of his life-span there, he was born in the Formless Realm. 
When his life-span there ended, from the Formless Realm he came down and 
was bom as a human being. He adopted the Dhamma of the Buddha and 
attained the three kinds of diseming knowledge ( lisso vijjd ). Therefore, he 
could recollect the five hundred kappas. But he could not recollect the one 
between the two types of lives — [ the preceding five hundred past lives and 
the present one ]. 

Therefore it has been said in the suUas : “ The Buddha said to the 
Bhikkhus that his disciples could recollect the past and Bhikkhu Sobhita was 
the best among them ” [ A. i. 25 ]. 

“Thus, O Bhikkhus, the four P2r5jik£? have been explained ” 

[ Vin. in. 109 ]. 

* 

[51 ] The Teacher says ; “ How many kinds of PSrSjikSs are there?” 

The answer — I must now put together the PSrSjikSs which are twenty- 
four in all. You should yourselves know them all. 

Question — Which are the twenty-four PSrSjikSs ? 

Answer* — The Bhilddius have four PSrSjikSs. The BhikkhunTs have 
four which are not common with the Bhikkhus. Those that are ia-capacitatcd 
£ ^ ^ abhabbti ) have eleven. 

What arc those eleven that are in-capacitated ? First, the eunuchs; 
second, the lower creation; the third, those that have double-sex marks — 
these three have obtained the pafisandhi ( life in the womb } which is not 
accompanied by any of the root-causes and so these [ cases ] are called 
PSrSjikSs. These three persons are not kept away from heavenly path but 
are kept away from the Fruits of the Four Paths. Therefore, these [ cases J 
are called PSrSjikSs. These three types of persons cannot be permitted to 
have renunciation ( pabbajjd ) . 

[ 52 ] The fourth is one who has stealthily crept into association [ with 
the Bhikkhus ] . The fifth is one who has broken through the inner [circle} 
and joined the outer circle [of the heretics]. The sixth is the murderer oi 
one’s mother. The seventh is the murderer of one’s father. The eighth is 
the murderer of an Arhat. The ninth is one who spoils a BhikkhunT. The 
tenth is one who sheds blood of the Buddha. The eleventh is one who breaks 
the unity of the Safigha. These eleven types of men, because of their [evil] 
kama, cannot attain the Fruits of the Paths. Therefore, these [ cases ] are 
called PSrSjikSs, 
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[ 53 ] One who has stealthily crept into association with the Bhikkhus, 
one who has broken through the inner circle and joined the outer circle [ of 
the heretics] and one who has spoiled a Bhikkhunr — these three persons are 
not obstructed in their Path towards Heaven but they arc obstructed in their 
Paths towards the Four Fruits. One who kills his father, one who kills his 
mother, one who kills an Arhat, one who sheds blood from the body of the 
Buddha and one who breaks the unity of the Sahgha — these five people be- 
come guilty of a grave offence. These five arc offences that prove to be 
obstacles in the Path towards Heaven as well as in the Pailis of the £ Four ] 
Fruits. 

[ 54 ] The Teacher says [ that these eleven Parajikas ] together with 
tile eight [ previously mentioned J make up nineteen. Along with a 
BhikkhunT who has created a longing for house-holder's clothes, they be- 
come twenty. This BhikkhunT has not violated the precepts of good conduct, 

[ still she is considered to be a ease of Parajika ]. Further, there is one who 
has a soft spine, one who has an elongated [ male organ ], one who holds in 
his mouth the male organ of other people and one who sits on the male 
organ of other people — these are four. Together with these four, there are 
in all twenty-four. These last four are favourably inclined [ to the precepts 
of the Buddha.] 

The Teacher says : “Why is it that the person who holds in his mouth 
the male organ of others is called one who practises sex-activity ? Because 
he has passion [ aroused ] in him [ and so he docs that action ]. 

[ 55 ] They cannot live iogtlher with Bhikkhus — They cannot observe, 
upoialfia, recite the code of precepts of conduct ( Ptftimokkha ), hold PauGrafiG 
or take part in any official business of the Sahgha. In none of these they 
can take part. 

Now I should ask you friends : " Are you all pure in each of these 
Pfjljikas ? In the first, as well as second or third. ” One should ask like 
this : ” [ Are you pure ?. ] ” 

The Teacher says that the remaining words arc easy to be understood. 

Thus is concluded the Section of the Four F3rsrjik5s in the Samanta~ 
PGfddika, the commentary on Vinaya. 


[ First SahghSdisesa ] 

[ 56 J The Section on PirijikSs is finished. 

Next come the Thirteen Rules [ of SahghSdiscsa j; 

Now I must explain the meaning of these Thirteen, 

And you also must know the same. 

At that time, the IVorldAiottoured One was sojourning in the town Sdvatthi 
[ Vui. iii. 110] — At that titne means at the time when the precept was 
laid down for the disc iplc-fot lowers and not at the [ current ] time f as under- 
stood ] in this world. Was sojourning means f living] in any of the four 
• [postures of the body]. Which arc the four ? First, walking; second, 
standing; third, silting and the fourth, lying down. If one is in any of these 
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i'aur [postures ^ • then he is called ‘sojourning. 1 Just as people say that 
the king has been moving out even when he goes to his place of sport and 
ts there walking, standing, sitting or lying down. In the same way it is said 
that the Buddha was sojourning in Sav&tthT. 


[ 57 ] S&valtht — Se-wei ( Svattha ? ) is the name of a holy hermit. 
In times past 1 ’, there was a holy hermit who was staying on this earth. There 
was [ also ] in olden times a king who [ too 1 found this earth to be good. 
He went then, to the hermit and begged him to set up this- town- Because of 
this holy hermit [ who founded this town], it was called SSvatthf, In 
the city of RSjagaha there were formerly kings, one after the other. And 
again their continued line of generations stayed in the town, one after the 
other. Because of these kings, the city was called RSjagaha. In the same 
way, Sivatih! also. Savatthf also was called a prosperous [town]. How 
was it prosperous ? Because [ there were ] rich jewels of the country anti 
all the various objects of enjoyment. All of them came together here and 
took refuge in this town anti so it was called prosperous. 

Savatthl was extremely fine and beautiful ; 

A visitor would never get tired; 

It was [resonant] with ten Ua kinds of pleasant sounds. 

Among which wete invitations for food and drink. 

Rich with plenty of precious jewelry. 

It appeared to be just like the Palace of Sakka 14 , the king of gods. 


[ 58 ] Kia-liu-t' o (KSludSyi ) — This is the name of a Bhikk.hu. 

Strongly overcome by thoughts of passion - — Because he was flaming with 
die fire of passion, he had an ugiy haggard appearance and his body was 
much reduced and he had become thin. 

The Teacher says that the following words are easy to be understood 
and need no detailed explanation and that if there is any difficulty, he would 
then Explain the same. Had a confused mind and was given lo laziness and sleep, 
that is, because of unsettled mind, he was given to laziness and sleep. If 
he slept by bright day, he would first think : “ Now, at such and such a time, 
I have to get up. ” As it is said in a sutta : “The Buddha said to the Bhikkhus: 
After you take a bath if you arc inclined to sleep, you must think in this 
way ; * Before my hair are dried up, I must get up. * If you sleep in this 
manner, so far so good; if it is night, one must also know [ beforehand ] the 
time [ of getting up ] in this way : — 4 when the moon reaches such and such 
a place, I must get up. * When there is no moon : * I must get up when 
a [particular ] star conics to such and such a place.’ ** 
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[ 59] He should ponder upon one of the ten good dhammas beginning 
with the Buddha, that appeals to him most and then sleep. A stupid 
Bhikkhu, without pondering ;n this manner, sleeps, and being over-powered 

13. This account of Sivnitld, though not Riven in Snip. hcic, in found in NfCnt. i. 591T. 
13a. See Jt, j. 3; UuUMcwaip sa p. 6. 

M. Foil { MCm. ) has 1 like AkikamarulS of god*.’ 
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by scmual passions, deliberately handles [ his male organ ] and cmiLs impurity 
( i. e, semen ) , 

Except in a dream [ Vin. ill. 112] “The Teacher says that it has been 
mentioned in the original Vimya i * except only in a dream. * [That is], 
he handles [ the male organ] while he is in a dream ; and straightway there 
is the emission of semen. 

Why is there this exception of a dream ? 

Answer : — The Buddha ha laid down the precepts to govern bodily 
activity and not to govern the mental activity. Therefore, if [ the emission 
is ] in a dream, then there is no offence. As it is said in the original Vinaya — 
The Buddha spoke to the Bhikkhus : You must recite the precept thus : M If 
a Bhikkhu deliberately handles [ his male organ ] and emits semen, then [ he 
becomes guilty of] a Sahghidisesa [ Vin . iiL 112] 

Enduing semen t that is, emitting delibei ately, emitting knowingly, the" 
semen, with a relish in that act and without being abashed in mind. 

[ 60 ] Semen — In the Vinaya, there arc seven 1 ® kinds, but in the VibhSfG 
[ commentary ] are explained in detail ten kinds. Which are those ten ? 

Blue, yellow, red, white, of the colour of wood, of the colour of skin, ol 
the colour of oil, of the colour of milk, of the colour of butter or curds and of 
the colour of ghee. 

The semen is released from its original source — The original source Is in the 
waist ( kafi ). There are others who say : it is not so; the whole of the body 
lias semen, excepting only the hair, nails, dried skin which have nc semen. 1 * 
If the semen is released from its original source, whether it enters the [ dis- 
charging ] duct or docs not enter the [ discharging ] duct, and when it conies 
out even to the extent of what a fly can be satisfied with, then the person be-* 
comes guilty of a Safsghadiscsa offence. However, while a man Is working 
hard, or while he is taking an athletic exercise, or when he is sick, if the semen 
comes out by itself, then there is no offence. 

[61 ] Dream 17 * is of four kinds — the first, when 1 he Four [ constituent ] 
Great Elements [of a person] are in disorder; the second, when it is [the 
reflection of] what has been already seen; the third, when [ it is caused] 
by divine beings, and the fourth, when the dream is prognostic £ 501 3J£ ) * 


15. The Pali word is SaAgheJuaa, but the Chinese translator, being more familiar 

with die Sanskrit form Saughfvawa, transliterates it as But tliii 

lands him into a difficulty when he cornea to the interpretation of p*o (rwa), which 
he wrongly explain* ai * di ( %fj ) * See para, G3 below. The Vimya, of the Mahlsaftghi- 
ka* as well as of the Sa mini Liya school uses the word Sefighftucsa ( |S; JjjT ) * 

See Taisho ed. vol. 24, p. 66Gb, line 8 for the latter use, and for the former see manuscript of 
the Pretvnokfo of the MahlsaAghika school, preserved in K. P. Jayswal Research Institute, 
Patna* It is understood to be on way to publication. 

16. Pali Cm. makes no mention of this. It only mentions ten. But Dharmgupta 
Vinaya mentions seven ( Taisho. vol. 22, p. 579c, line 3. ) 

17. Pali Cm, mentions three sources — w/MmUjji, kafi 9 k*yo — top of the abdomen 
waist, body. 

17a. See Mi in* 297-300 for another cxplanu lion of dreams. 
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Question; — What is that dream which is caused by the disorder of the 
Four [ constituent ] Great Elements ? 

Answer ; — The dream caused by the disorder of the Four Great Ele- 
ments is that when one sleeps and sees in a dretun that he is slipping down a 
mountain, or that he is flying up in the air, or that he sees a tiger, a wolf or 
a lion, or a thief pursuing him. This is the dream caused by the disorder in 
the Four Great Elements. This is all airy nothing and not real. 

The dream [caused by what.] has been already seen before — It may 
be that one has seen by bright day, good or bad ( lit. bright or black ) things, 
men or women ; the same things one sees by night. This is [ what is caused 
by] what has been already seen before. This dream also is airy nothing 
and not real. 

The dream caused by divine beings — There are some divine beings who 
are good acquaintances; there arc others. who are not good acquaintances 1 *. 
If they belong to the former category, they display good dreams in which 
people are enabled to attain good things. If they belong to the latter 
category, they display evil dreams in which they are enabled to attain evil 
things. This dream is real 1 *. 

A dream that is prognostic — A man has [ accumulated ] in one's past 
life merit or demerit ( 0J1 ) . If he has accumulated merit, then a good 
dream is displayed. If demerit, then is displayed an evil dream. Like the 
dream of the mother of Bodhisatta. When the Bodhisatta was about to enter 
the womb of his mother, [ she ] saw a dream in which a white elephant came 
down from the heaven of Tavatimsa gods and entered her right side. This 
is the dream which is prognostic. If in a dream one sees that he is worship- 
ing the Buddha, or that he is reciting a sutta, or that he is accepting 
the precepts of good conduct, or that he is giving charities, or doing various 
kinds of meritorious acts, then this is a dream which is prognostic. 

[ 62 ] The Teacher says : “ In this dream can a man be conscious, 
or that he has no sense of awareness ? ” 

Answer :< — -He is neither asleep, nor [ wide ] awake. If it is said that 
one sees the dream while one is asleep, then it will go against the Abhuffumww. 

If it is said that one sees the dream or sees things connected with passion, 
while one is wide awake, then it goes against Vinaya. 

Question : — How does it go against [ the Vinaya ] ? 

Answer : — If in a dream one sees things connected with passion, then 
there is no person who can be free from an offence. As it is further said in 
the Vinaya : " There is no freedom from an offence, except only when in a 
dream. ” If it be so, a dream would then be airy nothing. 

Answer : — It would not be airy nothing. 

Why ? Because, it is a sleep like that of a monkey. 

In a rwtta, it has been said : “ The Buddha said to a gieat king: ‘ If a 
worldly man sees a dream, he has a sleep like that of a monkey ' 
[Miln. 300-01]. Therefore a dream has an existence. ’* 

18. Pali Commentary um the words ikaktm ntijit or, mattk* M, w i s h i n g 

food or wishing evil. 

19, Pali Commentary says this dream may be real or false ( of hod sifters tf) 
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Question : — Is a dream morally good ( kits ala ) , [or morally evil ]» 
or indeterminate ( abySkata ) ? 

Answer : — It is morally good, morally evil as well as indeterminate. 
If one secs in a dream that he is worshipping the Buddha, or listening to the 
Dhamma, or preaching the Dhamma, then this is good and meritorious. If 
in a dream, one secs that one is committing a murder, or stealing, or committing 
an illicit sex-act, then it is evil ( akusala ), If one sees in a dream red, 
white, blue or yellow objects, then this is a dream which is indeterminate. 

Question : — If it be so, then one must reap the fruits [ of those actions 
in a dream ]. 

Answer : — No, he does not reap the fruit [of his actions]. Why ? 
Because the mental actions [ in the dream J are very feeble. They cannot 
induce any fruit. Therefore, it has been said in the Vinaya : * except in a 
dream. * 

[63] Sang-kia-p' o -sc-sa ( Sangha va~( ?di)-sesa). Safigha is Sangha 
[the community of Buddhist monks. J P'a (am), that is, the beginning 
( tfdl?)* 1 . Se-sa is the end (3c$a). 

Question : — -What is meant by Saiigha as the beginning ? 

Answer : — When a Bhikkhu has become guilty of an offence and when 
he likes to be purified of the same, then he goes to the place of the Sangha 
and the Sangha gives him Pariudsa 1 *. This is called the beginning. After 
giving Parivasa, the Sangha next gives him, for six nights, mffnatla, which 
is the middle [in the disciplinary measures]. The end (sesa), that is, the 
Sahglia gives him Abbhdna (restitution ). This is called the Saftghadiscsa. 

The Teacher says : one should just grasp the significant meaning; one 
need not go deep into the words 4 * or expressions. [ One guilty of j this kind 
of offence the Sangha only can restitute; and not one, two or three 
individuals. Therefore, it is called the SanghSdiscsa. 

[ 64 ] When a man becomes guilty of the offence of emitting semen 
deliberately, then one should know' the various methods [ by which that act 
is accomplished], the time [when it is accomplished] and the intention 
( St 1 * edhippaya) [ with which it is accomplished.] 

Should knoio the mtthods — that is, [when lie says : ] I shall now emit it on 
internal forms; or I wish to emit it on external forms, or on both : internal 
and external, or even when lie violently oscillates his body in the air. These 
are the various ways and so they are called methods. 

The time when [ the male organ ] gets taut is of five kinds — first, when 
it gets taut because of passion; second, when it gets taut because of constipa- 
tion; the third, when it gets taut because of [the stuffing ofj the urinal 
passage; fourth, when the wind-element is actively vibrating; and the fifth, 
when one comes in contact with soft, downy, little insects. These are the 
five kinds [ of time ]. * 

20. Alt edition* drop this inadvertently, 

21 < Sec note 15 abo^c. 

22, Temporary mipotisirtn of the full membership. 

23. This si tow* the translator 1 * confusion about the corn' cute is of the original am or fdi* 
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When it becomes taut on account of passion, the male origan becomes 
stiff and is fit for action. Outside such time it docs not become taut [ for 
action. ] The same also with the remaining four cases. Further, the 
morning, noon, afternoon, and night — these afto are considered as time. 

* e 

[65] In order to shake off diseases — This and the following — ten expres- 
sions in all. 

Blue in colour and the fol low mg— t hese also are ten, expressions. They 
have all been explained in the original Vittoya. 

J5 JL* 4 — opening the gate and the rest. 

The internal organ comes in contact with an external object and then 
it becomes fit for action. When one oscillates [ his organ ] in the open air, 
then it is an action, neither internal, nor [ in contact with ] any external 
object; it is an action of one’s own oscillation, and so one becomes guilty. 

Insects — These insects have downy hair [ on their ] body. When one tou- 
ches them, one gets an itching sensation with the result of making [ the organ } 
taut and then it becomes fit for action. 

[ If one does this action ] for preparing a medicine, or making a gift, or 
for malting a sacrifice, or for making a test, or for a birth in a heaven, or for 
planting a seed — if he does all such things — in all such cases, one becomes 
guilty. If while one deliberately [ attempts to ] emit semen and, it is released 
from its original source, then one l^ecomes guilty of a SafighXdisesa offence. 
If, while he is deliberately trying to emit it, it does not come out, then 
there is no offence. If it oozes out by itself, then also, as there is no attempt 
at deliberate emission, there is no offence. 

The Teacher rays tliat the words that follow next are easy to be under- 
stood. 

[ 66 ] If a Bhikkbu becomes guilty, be must go to the place of a Vinaya- 
teacjier. Then the Vinaya-teachcr first asks him and commands him not 
to use any words that would conceal his offence. He first admonishes him 
thus : “ I am like a physician, you arc like a patient. One has really pain 
in the head and he falsely says : there is pain in the foot. The 
physician prescribes him a medicine but it does not cure his disease. Then 
the [patient] blames the physician thus : ‘ The physician is inexperienced; 
he prescribes medicine without diagnosing the disease properly. * Therefore, 
you must tell me each and everything — if the. offence is grave, then [ you must 
say: ] grave; if the offence is light, £ you must say : J light. ” 

[ 67 ] The Vinaya-teachcr must first note the eleven kinds of passion 
and the eleven modes ( ;7j $1 ) of their expression. 

Question : — What are those eleven kinds of passion ? 

Answer : — First, relish in causing emission ( ) ; second, relish 

just at the time of emission; third, relish after emission; fourth, relish in 
sex-act; fifth, relish in contact; sixth, relish in itching; seventh, relish in sight; 
eighth, relish in sitting [ together ] ; ninth, relish' in conversation ; tenth, 

24. Doc* this correspond to saggam g amiss 3 mi ? The gate may be the gate of icgga, 
keaven. 
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pleasure [in the company of] families [of lay attendants]; [eleventh], 
relish in picking up [ fruits and flowers ] from forests. 

[68] If a Blukkhu, at the time when passion is aroused, takes delight 
in that state and deliberately attempts to emit his semen with delight in it 
and the semen comes out, then he becomes guilty of a Sahghadisesa. If he takes 
delight in a deliberate attempt at emission but the emission docs not take 
place, then there is the offence of ThuUaccaya. 

If a Bhikkhu sleeps with this idea [ of passion ] in his mind, makes the 
preliminary preparation [ for causing the emission ] and presses his organ 
between his [ two ] thighs, or holds it in his hand- — if he has this idea in his 
mind when he sleeps, and if, at night in a dream, there is the emission 
of semen, then he becomes guilty of a Sahghadisesa offence. If, however, 
when passion is aroused, he reflects upon the Impure objects of meditation 
and if by that reflection upon Impure objects (Asubha~manasikfirena)* 3 he is 
able to subdue it and if with this pure spotless mind he goes to sleep and 
if, in a dream, semen is emitted, then there is no offence. 

£ 69 ] Relish just at (he time of emission — If a Bhikkhu sleeps, sees a dream, 
has an object of passion conducive to emission, but when he gets awake, he 
makes no movement of his organ and still emits semen, then there is no offence. 
If, however, while he is emitting, he makes some [ passionate ] movements, 
then he becomes guilty. If, while he is just emitting semen, he thinks that 
liis clothes and beddings may not get soiled and so, while he is finding no relish 
in emission, he holds his organ with his hand and stops [ the emission ]wilh 
the intention of going out for washing, then there is no offence. If, however, 
he takes delight in the emission, then he will be guilty of an offence. This 
is what is called finding delight [just at the time of emission ]. 

But if afterwards he does not further touch [ his organ ], then there is no 
Offence. If with a mighty liking he again handles [his organ] and emits 
[semen], then there is an offence. This is what is called finding relish after 
emission. 

[ 70 ] Relish in a sex-act — A Bhikkhu, when his passion is aroused, 
holds fast a woman and semen is cmited, he Is not guilty [ of SanghSdisesa 
offence on this count ]. Why ? 

Because he was [ attempting] a sex-art and therefore in that connection 
he becomes guilty of a Dukkafa. If he had reached the extreme end of his 
aim, he would have been guilty of a PirSjika offence. If while he holds her, 
he becomes avaricious for enjoying her delicate contact ( £[U ) without 

entering into the domain of a PSrSjikS offence and semen is emitted, then 
he becomes guilty of the offence of Sahghadisesa. This is what is called relish 
in sexual act. 

s 

[71 ] Relish in contact, which may be cither internal or external. 
Internal [that is, with one’s own body ]. If, in order to test whether one’s 
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organ is stiff or soft, one touches it and semen is emitted then there is no viola- 
tion of any oflcncc. If he has a strong liking for emission, then he becomes 
guilty. This is what is called internal contact, fa ternal contact — ABhikkhu 
with passion in his mind touches a woman’s body or embraces he/, 
or touches the delicate private parts of her body and semen is emitted, then 
he. is not guilty [of the offence for emission], but becomes guilty of 
i SafighSdisesa offence involved in bodily contact. If one finds delight in 
pleasant contacts and one finds delight in emission of semen,, then of both of 
them one becomes guilty. 

[ 72 ] Relish in itching — If there be a scab or a sore, or if there is • contact 
of tongue with the male organ, there is an itching sensation and if he holds 
it with his hand and semen is emitted, then there is no offence. If when the 
organ is erect he handles it vigorously, and semen is emitted, then he 
violates the rule of offences. 

[ 73 j Relish in sight — If a Bhikkhu secs a woman’s organ and his own 
organ becomes erect and he contemplates upon it and semen is emitted, then 
he docs not become guilty [ of a Saflghtdiscsa prescribed for emission of 
semen], but becomes guilty of a Dukkafa offence. If after seeing [ the fe m a l e 
organ ] his own organ becomes erect and he handles it and semen comes out, 
then he becomes guilty of a SanghSdiscsa offence. This is what iscallcd 
relish in sight. 

1 74 J Relish in sitting [ together ] — If a Bhikkhu sits together with a 
woman, in a solitary place and carries on conversation with her and semen 
is emitted, then he does not become guilty ( of this type of S aftgh Sd iscs a ] 
but becomes guilty or some other offence involved in sitting together in a 12. 21a* I 

solitary place. If, [ later ], while sitting, passion b aroused in his mind and 761a. 1 

he shakes his wabt, [and semen is emitted], then he becomes guilty of a 
SainghSdisesa offence. This is what is called relish in sitting [ together ]. 

[ 75 ] Relish in conversation — A man sits together with a woman in a 
solitary place and speaks to her thus : "Of what type is your organ — -white 
or black, fat or lean ? ” And while he speaks thus, semen is emitted. Then 
there is no offence [ of the Saftghadisesa of this type ]. But he becomes guilty 
of the offence of SanghSdiscsa involved in the use of evil vulgar words. If, 

[later], while delighting in such words, he shakes hh organ with the inten- 
tion of emission, then he becomes guilty of a SaAghSdisesa offence. This 
it what is called relish in conversation. 

[ 76 ] Pleasure [ in the company of} families — A Bhikkhu returns to the 
house of his donor and purposefully with his hand he touches the mother or 
the daughters of the family, or embraces them, and semen is emitted, then 
he docs not become guilty [ of this type of SaftghSdisesa ]. But because of 
this bodily contact, he becomes guilty of a Dukkafa offence. 

If, however, [later], he touches [his organ] and deliberately emirs semen, 
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then he becomes guilty of the offence. This is what is called pleasure 
in [ the company of] families. 

Picking up [fruits and flowers ] from the forest — A man makes a solemn 
assertion [of love] to a woman and sends her presents of sweet scents or 
flowers or betel-nut. Then in return also there are visits and presents. He 
then says: ‘Thus family-relations are established.* How is it 7 Scents, 
flowers, betel-nuts — all these come from the forest and therefore they are 
called * picked up from the forest. ’ 

If the woman replies in return: " Your presents. Sir, were good; your 
presents were very fine and superb ! I shall now send you presents in return, 
so that the revered .Sir will remember me. '* This Bhikkhu hearing such 
remarks from her has passion aroused in him and semen is emitted, then he 
is not guilty [ of an offence of this type of Sahghadisesa ]. If, however, he 
makes an attempt and deliberately emits semen, then he becomes guilty of 
an offence. If, in spite of the attempt, semen does not come out, [even] 
then there is the offence of Thullaccaya. 


[ 77 ] The Teacher says ; “ These are eleven kinds of passion. " 

The Teacher of Vinaya has to reflect upon them and then decide whether 
there is an offence or not, whether the offence is grave or light. If it is light, 
he should say : 1 It is light. * If grave, he should say : ‘ It is grave and 
prescribe a remedy in consonance with the original Vinaja. If he does so, 
then so far so good. Just as a physician [ first ] reflects upon the diagnosis 
of a disease and then according to Lhc disease prescribes a medicine which 
would cure the disease. The physician receives a reward ( ) . 

He would hace a deliberate emission but does not handle [ his organ ] and the 
words that follow — The mind finds a relish in emission but he docs not handle 
or shake [ h»s organ ] and [ semen ] is emitted, then he makes no violation. 

• If there is a sore and if he touches it with no intention of emission, then no 
offence. But if in his mind he has the intention to cause emission, then 
there is an offence. 


[ 78 ] Except in a dream — A Bhikkhu dreams that he is carrying a scx-act 
with a woman, or that he embraces her, or that he sleeps with her and if 
there are, in series, acts of passion like this, which you should yourselves know, 
then, even when semen is emitted, there is no oflencc. While the semen is 
just coming out, if one awakes and, because ofhis relish in the act of emission, 
if he holds his organ with his hand, or if he presses it down between his two 
thighs, then he becomes guilty of an offence. Therefore, if a wise Bhikkhu 
dreams in his sleep, he should be alert and if he should make no movement, 
then so far so good. If the semen comes out, then lest his clothes and bed- 
dings be spoil', if he holds bis organ with his hand and goes to a place where 
he can wash, then there is no offence. If his organ has a disease of some sore, 
if he smears it with an oily ointment, or if lie touches at the time of applying 
various kinds of medicine without any relish in its touch, and if semen 
comes out, there is no offence. If a mad man emits semen, then there is no 
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offence* The very first defaulter, when the precept was not yet Laid down, 
is not guilty. 

Thus is concluded the exposition of the firs^ Sabghadisesa, 


[ Second Sanghadisesa ] 

[ 79 ] At that time, the Blessed one was staying at Savatthi in Jeta’s 
park, in the monastery of Anathapindika, The Teacher says : the meaning 
of this has already been explained* 

The story of a precept concerning [ the o fence of bodily ] contact — If there arc 
any difficult points to understand, then I shall explain them* 

Was living in a forest [ Tim. in. 119 ]— It was not a location of a real 
forest* Because it was not a location of a' real forest, because it was 
an artificial one, it was not real. It was situated in a grove of trees behind 
the monastery of Anaihapindika and so it was called a forest. This place 
of residence for the Bhikkhus was encircled on all the four sides and was in 
the middle* 

Was well-decorated — In it there were various kinds of luxurious orna- 
mentations, which prevented a pleasure-seeking man from entertaining good 
dhammas. 

If one window if opened — If he opens such windows by which all 
the remaining place would still be kept in the dark; he closes a window, and 
opens the other windows by which the place would still remain all in darkness. 

[80] When [the Brahmana ] had said such words, the Brahmani 
thought to herself : “ This Brahmana is perhaps thinking of leaving his home. ” 

Revealing what was fit to be concealed — Therefore, she revealed, as she 
wanted to prevent the Brahmana from leaving his home, by saying : 4 * Where 
is ihc great merit when he [ the Bhikkhu ] did such an evil thing ? " 

Of great merit — By the very nature noble and meritorious; in other words, 
of great merit and noble nature. Women s that is, those that have a husband, 
or those that have no husband, or those that have no child* 

[ 01 ] Disturbed by passion and thus affected in mind y that is, sexual passion 
has penetrated the body, exactly as a yakkha or a spirit enters one’s mind; 
in no way different* Also, like an old elephant that is sunk in mud and 
cannot take himself oul of it, he is perturbed bv sexual passion and gets 
attached, anywhere and everywhere, without any seme of shame; the mind 
is affected by passion, or passion affects the mind. 35 Therefore, in the 
original Vinaya* it lias been said ; fi perturbed by sexual passion and affected 
io mind 1 [ Vin . in. 120 ], [that is], mentally attached; in other words, 
affected and attached; bound by bodily touch* 

Just born [ Vin * iii, 121 J, that is, born just now; the body of this child 
n still wet ( i* e. fredi ) and not dried up. If one contacts its body, then it 
h said to be violating the precept of Saftghadisesa* If one transgresses the 
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limit in this matter, then there is the offence of PSrajika. If one tits together 
with that [ girl infant ], .then one becomes guilty of a PScittiya. Such is the 
thing even uith respect to [ a girl ] that is just born,* then what to say about 
one that is grown big ! 


f 82 ] Hold fur by hand , and the like; touch the delicate ( $fl| ) 
parts of her body — all this is evil action. Therfore in the original Vinaya, 
it has been said : ‘If one holds her by the hand’ [Via. ill. 120-21]. The 
Teacher says that he must explain this in detail. 

Hand — that is, ‘ beginning with the elbow up to nails ’ — this is called 
hand; also it is said : ‘from the shoulder-blade C W ) up to the nails ’ — 
this is called hand. 

Hair — That is, pure hair, without being mixed up with any other thing. 

Braid, that is, hair that is entwined or bound. Mixed with cotton , that is, 
mixed with cot ton- thread with any of the five colours. 

Hair mixed with flown s, that is, mixed with flowers like Campaka and the 

like. 

Mixed with gold and silver, that is, mixed with gold and silver coins, or 
golden flowers, or silver flowers, or ornamenccd with precious jewelry of 
various kinds — this is called mixed with gold and silver. If a Bhikkhu holds 
the hair as described above, then he becomes guilty of a Sanghadisesa. 

If a Bhikkhu says that he took hold of hair that was mixed up [with 
things mentioned above], then also he does become guilty; he cannot be 
free [ from the guilt ]. If a Bhikkhu holds even one [ strand of the ] hair, 
Lhen also he becomes guilty of a Sanghadisesa. The remaining hair, the 
hand and other parts — if he touches the other delicate parts of the body, then 
■with each part of the body that he touches, he becomes guilty of a 
Sahghadisesa. This is the precept with regard to bodily contact. 

[ 83 ] Holding by the hand, holding by hair, or holding other delicate 
.parts of the body is, when analysed, of twelve kinds. I must now, [ therefore ], 
explain holding, touching and the like. 

The original Vinaya says : holding is not rubbing; touching is neither 
holding, nor rubbing; this is called touching. 

Holding means pinching at one place. This is called holding. The 
other words are easy to understand. 

Now come the other words just for detailed explanation. If there is a 
woman, if there is awareness of a woman, if the Bhikkhu has passion in 
his mind and if there is bodily contact with her, then it is said in the Vinaya: 

“ If he holds her, then he becomes guilty of a Sanghadisesa ” [ Vin. iii.120 ]. 

If he gives up the hold and again seizes her, then, with every seizure, many 
or few, he fully becomes guilty of a Sanghadisesa. If a Bhikkhu continues 
to rub the body with bis hand even for a whole day, then he is guilty of one 
Sanghadisesa. Why is it so » Because he has not removed his hand [ from 
the body ]. Touching the body js also in the same way. 


[84 ] Feeling ike body dowmvards [ Vin. iii. 121 ] — from the head to the 
’sole of the foot. If the bold is not given up, then also one becomes guilty of 
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one SanghSdisesa. If he lets go the hold and seizes again, then with every 
sojutc, many or few, he becomes guilty of one SanghSdisesa, 

Fating i he body upwards — from the foot to tjic head. In the same way, 
bending and touching, that is, first holding the woman by the hair, and lifting 
her head [ upward ] and kissing** her and doing whatever else he likes, with- 
out giving up the hold — then [ also ] he becomes guilty of one Sanghadiscsa. 
Dragging — dragging towards oneself 
Pushing away — pushing and letting go her body. 

Grasping — that is, grasping a woman, and going with her even one yojana, 
without removing his hand, then he becomes guilty of one Sangh£disesa* 
If he lets go the hold and seizes her again, then with every seizure he becomes 
guilty of one Safighadiscsa, If he seizes her by [ her ] garment, which 
separates [his hand from her body ], or by her ornaments, then he becomes 
guilty of a Thullaccaya. If he pierces through the garment and touches 
the flesh, then he becomes guilty of a SahghSdisesa. 


12, 24a. 1 
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[ 85 ] If there is a human female and if one is aware of that human 
female, then also SafighSdtscsa [ Cf Vht* tin 121 ]. If lie is doubtful about 
that human female, then there is Thullaccaya. If there is a human female, 
but there is awareness of a neuter person, then there is Thullaccaya. There 
is a human female but the awareness is of a man, then there is Thullaccaya. 
There is a human female, but the awareness is of a female of the lower creation, 
then also Thullaccaya. There is a neuter person and the awareness also is 
of a nciucr person, then Thullaccaya. If one suspects a neuter person, then 
there is Dukkata. There is a man or a being of the lower creation, but one 
has the awareness of a neuter person, then there is Dukkata. There is a 
man and awareness also is of a man, then also Dukkata* If a man 
is suspected, then there is Dukkata, There is a man, but the awareness is 
of a human female or of the lower creation, Lhen Dukkata. There is one of 
the leaver creation and the awareness also is of the lower creation, then there 
is Dukkata. 


[86] If there arc two women and the like, and if he holds the two 
women, then there are two Sangh5discsas [ Cf. Vm . iii, 122], If he holds 
many women, then there are many Saftgh5disesas. If there are many 
women gathered together in one place and if he holds them all gathered to- 
gether, then according to the persons counted, many cr few, he becomes 
guilty of a SahghSdiscsa [ for each person that is held J* If there is a woman 
who stands in the middle of a circle and who is not touched, then he becomes 
guih y of Thullaccaya [on that account]. If a Bhikkhu' encircles with a 
piece of cloth a group of women and goes away hauling them, then there is 
Thullaccaya. A woman is in the centre [ of a circle ] and is not touched 
with a piece of cloth — on this account, there is Dukkafa. If a Bhikkhu puts a 
string around the garment of a woman, then there is Dukkafa. If there is a row 
of women sitting, touching knee with knee, and a Bhikkhu holds thewoman 
at the head, then the Bhikkhu becomes guilty of a SanghJtdiscsa on 
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account of the first woman, and of a Dukkata with respect to others. If the 
women gathered together arc holding one another by their garments, then 
with respect to the first only, there will be Thullaccaya ; with respect to the 
second woman there will be Dukkata; and with respect to the third and those 
that are still downwards, there will be no offence.* 5, 

[ 87 ] If a Bhikkhu touches the coarse and thick garment of a woman, 
then there is Thullaccaya [ Cf . Vin. iii. 124]; but if he touches a woman's 
hand projected in a delicate garment, then there is Sanghadisesa. If the 
hair on the head of a Bhikkhu touch the hair on the head of a woman, or if 
the haii on his body touch the hair on the body of a woman, or if Ilia 
nails touch the nails of a woman, then there is Thullaccaya. Why is it so ? 
Because, the contact here is such that it creates no sensation. 

The Teacher says : if one is touched in this way by the hair, then does 
lie become guilty of one offence or of many offences, as in the case of one who 
sits or ties down on a cot of the Sangha with his bare [uncovered] body* and 
becomes guilty of Dukkata? — one for each of his hair touching the cot ? 
The woman is not like this and so there is one Thullaccaya, and not many, 
of which he becomes guilty. 

[ 80 ] Now I must say a gdthl uttered by an ancient Arhat 17 * ; — 

The object, tbe awareness and passionate contact — 

If they arc rent with no doubt whatsoever. 

Then, as said in the original Vinaya, 

One must know that there is a grave offence. 

The object, that is, a woman. 

Awareness, that is, awareness of a woman. 

Passion, that is, passion, for the delicate parts of the body. 

Contact, diat is, deliberate contact with the body of a woman. 

If all these things arc there, then one becomes guilty of a Sahghadisesa; in 
other types of contact, there is Thullaccaya. If, with passion in his heart, 
'he rubs the body of a woman, then he is guilty of a Sahghadisesa. If, with- 
out passion in lus heart, he touches, then there is Dukkata. A woman covers 
herself with a blue garment and sleeps. A Bhikkhu intending [ with passion ] 
to touch the cloth, touches, through inadvertence, the body of the woman, 
then he becomes guihy nf a Sahghadisesa, aa 

[ 89 ] Next we come to the story of * covering* ( ) • Without 

any awareness of a woman, one puts on a piece of cloth, with his own hand, 
on the body of a woman, then he is all guilty or a Dukkata. A woman sits 
together with a Bhikkhu in a place. The woman, affected in her mind with 
passionate thoughts for a Bhikkhu, comes to him and rubs him and seizes him. 
The Bhikkhu, with passion aroused, bursts into a bodily activity, then he is 
guilty of a SanghSdiscsa [ Cf. Vin. iii. 124 ]. The Teacher says : In the satne 
way, successively with a neuter person, or a man, or one of the lower crea- 
tion. Whether the offence would be grave or light you should all know, 
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' A woman puts a piece of cloth on a Bhikkhu. This Bhikkhu has passion 
aroused and finds relish but makes . no active effort; then there is Dukkata. 

A woman pats 'or gives a. gentle stroke on a Bhikkhu. The Bhikkhu. has 
passion arbused, finds delight, then also DukkajaV ’ A Bhikkhu has .his mind 
affected by passion and [suggestsit] by some bodily indication such 'as twinkl- 
ing of his eye, or the movement of his body, hand or foot, or other various 
kinds of indications of the passionate thought or affected mind, then in. all 
such cases, he becomes guilty of Dukkata. * A woman touches the body of a 
Bhikkhu. The Bhikkhu has his passion aroused but makes no bodily effort, 
then there is no offence. 

[ 90 ] Seeking release [ Vin. in. 125 ] — A Bhikkhu finds die practice of 
holy life to be difficult. A Bhikkhu pushes [ a woman ] away, pulls himself 
back, gets separated and then he auains release. In all this, there is no offence. 

A woman, though young in years is stout and strong and at last 
holds a Bhikkhu firmly. He is weak in strength and is not able to twist or 
shake his body and he is being dealt with according to the pleasure [of the 
woman]. Just on the point of the performance of a sex-act, the Bhikkhu 
finds some device to run away and thus gets free, Uicn there is no offence. 

[91] Not deliberately [ Vin. iii. 126], that is, there was no deliberate 
touch with a woman’s body. 

When a woman gives a begging-bowl or gives various kinds of food and 
drink and there is some mutual touch, then there is no offence. 

Without a>iy awareness — A Bhikkhu is not aware of [ the presence of ] a 
a woman. A Bhikkhu for some purpose moves about and has a mutual touch, 12 .26a. I 

but it is not a deliberate touch, then there is no offence. 762b .5 

Not knowing — A woman b dressed as a man. A Bhikkhu not knowing 
this holds that person. Then there is no offence. 

Having no [ pleasant ] sesnsalion ( 35 ) — A group of women hold a 
Bhikkhu but he has no pleasant sensation, then there is no offence. 

The first [ offender ], before the precept was laid down, and a mad man 
arc guilty of no offence. 

■ Thus i$ concluded the detailed comment on the second Sanghadisesa. 


[ Miscellaneous ] 

[ 92 ] Now next come the supplementary regulations. The precept 
about contact has iLs origin in body and mind and has two sensations. The 
pleasant and ncither-pleasant-nor-unpleasant arc what arc called the two 
sensations. 

[ 93 } Consideration oj a mother [ Vin. iii. 126 ] — Because one was think- 
ing of his mother and so he touched the body of his mother. Then there is 
Dukkata, Women like sisters would also be considered in the same way. 
Why ? Because women are considered to be enemies of asceties. If the 
mother is being drowned in. water, he cannot extend his hand and take her 
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Out, A wise Bhikkhu takes a boat and. takes her out. If lie can use a bamboo, 
or a piece of wood, or a rope, or a staff, he can lake her out. If 
there be no bamboo, piece of wood, or rope, or staff, he can take off his yellow- 
ish upper cloth— jadga—and can take her out. When the mother has 
taken hold of the upper cloth, he can haul the piece of cloth with her. When 
she comes to the bank, and if the sensation of fear has not yet subsided in the 
mother, the Bhikkliu should say to the mother : “ Donor [ mother ], do not 
be afraid; every ting [ in this world] is transient; now, having got your life 
back, why do you entertain any fear ? ” 

If die mother, because of this drowning, dies subsequently, then 
the Bhikkhu can hold with his hand the coffin. No offence. He cannot 
abandon it. 

If the mother sinks into a mud or into a well then the same thing. 

The clothes and beddings used by a woman cannot at all be taken by 
him. If he takes the same, then there is Dukkafa. There is only the excep- 
tion of the gifts made to him which may be accepted. He cannot hold 
any of the images of a woman made out of clay, wood or painting. If he 
holds them, then there is Dukkafa. 

[ 94 ] If a man makes a gift to him, for ukc everywhere, he cannot hold 
any kinds of corn except rice. If the road of his journey goes through a 
corn-field, then there is no offence [in his walking over the same]. He 
cannot take any of the ten kinds of precious things like real pearls, or jewels, 
or shells, or agate beads, or corals, or a piece of jade or amber ( masaragalta ), 
or gold, or silver, or vaidurya (cat’s eye), or conchs ( PI 

[ 95 ] A real pearl to be worn on the body C t^O ) may be taken 
hold of, ir it is not washed. If it is given as a gift by some person to be used 
for preparing a medicine for a sick person, or for preparing an ointment for 
a sore, then it may be taken. The corals or conchs, if they are not washed, 

' may be taken. Gold and silver may be taken if some medicine is to be prepa- 
red out of their combination. If gold and silver are combined with copper 
or tin and if they no longer bear the colour of gold and silver, they may be 
taken. 2 * If people build a hall with precious things, with pillars of vaiduiya 
( cat’s eye ) and small rafters made of silver and with golden bands — if there 
is a hall of precious stones, a Bhikkhu intending to preach the Dhamnia can 
sit or stay in it. There is no offence. 

[ 96 ] If thei e arc implements of fighting, then the Bhikkhu cannot 
take any of them. If they are destroyed in such a way that they arc no 
longer effective, then they may be taken. If a man offers a gift to the 
Safigha of die implements of fighting, then they cannot be taken. They 
may be sold only after being broken and destroyed and then used for any 
purpose whatsoever. If a Bhikkhu goes to a battle-field and sees those things 
• cast away like a refuse, then he must first break and destroy them and then 
he may pick them up. If he finds a defensive balustrade lie should break it 

29. Con Iran the auiuxle of the Pali Cm. 'which considers gold and silver as untouchahl® 
and unacceptable { wi ftnWian ftf a^ampaficch^n cu ). 
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and make a plank of it for miscellaneous use. All the other enviable things 
he should not take. [Even] if these implements have become ineffective, they 
may be still further broken and then taken. If he receives them as a gift, 
they may be sold at one's will. * 

[97] The story of a yakkhinl [ Vin . iii. 126] : — Even upto a heavenly 
damsel among the Para-nimmita-vasvattl gods, one cannot take. If he 
takes, then, there is Thullaccaya. 

The Teacher says : The words that follow next are easy to understand. 

Thus is concluded 

the Twelfth Book of the Vinaya-commentary [ named ] 

Samanta-P&s& dikd . 
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Book XIII 

[T. 762C-769C; Ping. 70a-75b; PTS. Hi. 546— iii. 613; S. ii. 389-442; 
N. ii. 543-616 ]. 

[ I ] A female horn of the lower creation £ Yin. iii* 126 ] — that is, a female 
of the serpent clasy, or a female of the Garuda ( Eagle ) — all kinds of females 
born of the lower creation* None of these can be taken hold of. If one 
holds them, then it is Dukkata. 

The story of crossing a bridge — Whether it is a plank, or a bamboo, or 
a piece of wood— all these will constitute a bridge* A Bhikkhu is crossing 
a bridge with a woman. With passion aroused in him, he [ attempts to] 
shake the bridge. Whether the bridge shakes or not > he becomes guilty of 
a Dukkata, 

The story of a tree — A woman is sitting on a tree. The tree may be 
small or big. If a Bhikkhu with passion aroused in his mind shakes the tree, 
then it is Dukkata. 

The story of a boat — This also is like the same. 

The story of a rope — A Bhikkhu holds die head of a rope and the woman 
holds the tail. The Bhikkhu with passion aroused in him pulls the rope* 
The rope shakes, then there is Thullaccaya, If the rope does not shake, then 
there is Dukkafa. If he holds a staff, a bamboo, or a piece of wood — then 
whether he is guilty or not is [ to be determined ] as before* 

The story of touching the bowl is easy to be understood. 

The story of offering salutations is also similarly [easy to be understood ]- 

Thus is concluded the detailed comment on [ the section of] second 
Sahghadisesa. 


[ Third Sahghadisesa ] 

[ 2 ] At that time the Buddha was living at S&o&tthl in Jetvana, in the monas- 
tery of AnGthapiritfadn ( AnSthapindika ) [ Yin, iii* 127] At that time, 

Udayi, while lie was giving ins true lion, used evil indecent words. Even when 
he would praise, he used such [evil woids], The Teacher says that he 
would explain that later. 

Shameless — the women who in their heart had no sense of shame. 

Pleased in mind, tharis, they would then laugh at what was done by him, 
and replied ; 4 * Sir, very welt ! take the various measures in that direction; 


X1II.4] 


THIRD SA&GHXDISESA 


let the Bhikkhu have the passion aroused in his heart. ” And they- would 
^ [to themselves] : This, sage is not a man; perhaps, he is a female, or 
« neutef . person. ” Such kinds of words ridiculing him were uttered by them. 

Did not cart for precepts — This Bhikkhu, with passion aroused in him, 
did not think of distinguishing evil from good and so he is addressing in in- 
decent evil words. Indecent, that is, words that are not in accordance with 
the Law [ of decorum ]. 

As a young man [ would address ] a young woman — That is, he would praise 
the two opening passages [ in the lower part of the body ]. Then he be- 
comes guilty of Sahghadisesa. 

Two opening passages — that is, the passage for faeces and the passage for 
urine. 


[3] Praises [ Vin. iii. 129] — [If he says:] "You arc possessed of 
auspicious signs, or you are not possessed of auspicious signs, ” then there 
» no violation. But if he says : “ Your passage for faeces and passage for 
urine are such [ i. e. possessed of auspicious signs ]” and if he is really aware 
of her womanly nature and is attached to her, then as soon as he lias uttered 
these words, he becomes guilty. If he condemns both these passages, or if 
he says : " Your passages are closed up or they are big or small or 
fiat. ”, or words like the same, then in all these cases he becomes guilty of an 
offence. If he begs of her, or if he implores, then he becomes guilty. Or, 
if he says : “ I shall pray to your father and mother [ and ask ] as to when 
they will give you to me ” ; or if he says : " When shall I get you ” — if he uses 
such words, then in all such cases, he will be guilty. He asks : " How do 
you behave towards your husband ? (lit. what do you do with 'him ?”) 
and himself replies : " You must also do the same thing with me ” — then 
he is guilty. She replies by putting a counter-question : "I shall sleep 
with my husband; how good will it be if my husband will think highly of 
me 1 V The Bhikkhu says by way of his reply : “ In such and such a way 
you sleep with him. ” By these words, he does not become guilty. But 
if he says : " You must do a sexual act with him, ” then he becomes guilty. 

About the words of instruction, also, the same. 

[ 4 ] The words of condemnation : (1) “ Your sex-organ is ill-formed’*; 
(2) “your sex-organ has an opening but no proper form ; or (3) words like : 
"your sex-organ has the proper form but no clear opening. ” The expres- 
sion: (4) “ without blood ” — “ your female organ-passage is dry, without 
any blood. ** (5) ** Constantly oozing ” — the blood is constantly oozing by 
itself out of the female organ-passage of this woman. (6) The word "plug” — 
the female organ-passage is constantly plugged with a piece of cloth, so that 
Mood is not allowed to come out. (7) The words: “ with projections *’ — 
"your sex-organ has long projections. ” (8) " The two lips ( lit. sides ) have 
Prominently bulged up ” — that is, out of your female sex-organ has come 
* hwg fleshy projection which has also hair on it; - (9) " You have hair [ on 
Tour face ]. ” (10) “ Passages have met together. ”(11) “ You have [ marks 
of] both sexes, ” ICf Vin. iii. 129]. 
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[5] Oui of these eleven expressions, if one [merely] uKers these 
three expressions : ** with long projection*, ” " passages meeting together rp 
and M [marks] of both sexes **, then one becomes guilty of SahghSdiseia. 
13,2b* 1 [These three] along with the preceding three expressions about the pa sage 

763a ,24 of faeces, the passage of urine and [ the talk] about sex-aef — when uttered 

will lead to Sahghadisc&a, The remaining [ expressions ] : c lack of perv 
fee tion in the sex organ 1 [ and the rest ] — -if they arc accompanied by words 
connected with a mutual sex-act, then one becomes guilty. 

The Teacher says ; u The remaining words about the offences being 
light or grave, you your reives ought to know, 11 

[ 6 ] There is a woman and there is awareness of a woman — this has been 
explained in the first Sahghadiacsa. From arm-pits down below to the knees 
[ Fin* iii. 129]— that is, from arm-pits downward^ upu> the knees* Upwards^ 
that is* from the knees of the legs \jpto arm-pits. Downwards from the knees— 
In all such cases there is Dukkafa. 

[ 7 J If he praises the clothes put on [ by one ], or rhe ornaments, or 
the necklaces, while he is reciting the sacred text or explaining its meaning 
in a discourse, then there is no offence. 

If a Bhikkhu, while he is preaching the Dhamma to the BiiikkhurJj, 
has passion aroused in him and speaks indecent evil words, then he becomes 
guilty or Sahghadiscsa. 

JVo ojjenre — The very first offender before the precept was laid down, a 
man with deranged mind* or one who is tormented by painful vexation— 
for these ihe'x is no offence. 

Thus is concluded a detailed comment on the words of the Vinajfa. 

[ 8 J Now follow the supplementary regulations* These evil indecent 
words have their origin in body, tongue and mind. They are inherent 
offences [originating in] bodily and mental actions. If a Bhikkhu, think- 
ing of some devices in Iris mind and faking relish in this [sex-aer], says in 
a veiled speech these words of slander ( } and if the woman understands 

13 * 3a. 1 the significance of those words, then there is Dukkata. If he says : “ the hair 

763b. 7 of your blanket is long or short, red or black, 11 then there is Dukkafa, All 

such words, with a [veiled ] purpose [ behind It ], if he says and if the woman 
understands its significance 1 , then there is DukkuU. If she docs not 
understand*, then there is no offence* 

The Teacher says ; The following words are easy to understand. They 
need no detailed explanation. 

Thus is concluded f the comment on] evil indecent words. 

[ Fourth Sang h3 discs* ] 

* 

f 9 3 At that time the Buddha was living at Sivatlhf, The same time, 

1-2. Puli of the original V\H$ya say* that if the uom.ni does not understand the 
veiled icnie, then there u Dukkata. U ihc understands the veiled evil sense, then there » 
ThuLUccuyu, or San^hfidiitE*. 
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U^Iyl also was staying at S3vatthl. Frequently visiting the families of acquaxnt- 
i ms [ Vin, iii. 131 ] — that is, he constantly went to the houses of his acquaint- 
ances for [ begging ] the four means of sustenance : that is, food and drink, 
and bedding, medical remedies and dwelling-places- 
Evtt [vasala ) — very bad things always oozing ( vassati ) and coming out, 
[like] blood that comes out. 

Spits — spits on the woman’s sex-oigan, saying : Ci Who will use this pit 
of ill-smelling impurities ! ” 

The woman said : “ Where do I have the impurity ? Where is that 
which is not good ? Are my clothes dirty ? Is my appearance ugly ? In 
what respect am I not like other persons ? ” 

In the original Vinayn; it has been said : “ He himself went near the 
woman’s side, bent, had a look and then, spat ” [ Vin. iii. 132 ]. 

[ 10 ] Praised the offerings — he praised the offerings by way of sex-act 
for himself; or he praised the sex-act, which he needed, as the best offering, 
11 For recluses like myself, other kinds of offerings are easy to be obta- 
ined; this offering of sex-act is difficult to get. Therefore, this is called the 
best offering. ” Under such circumstances, he becomes guilty of SahghS- 
disesa. 

Further, one may say : “ I am a Khattiya; you also are a Khattiya. 
If we are united, it will be very good, unblamable. ” If one utters such 
words, then there is no offence. But if he says “ I am a Khattiya; you 
join me passionately in a sex-union. ” If he says such words, then there is 
Safigh&disesa. 

The Teacher says : ** The following words are like what has been 
already said; in no way different, ” 

The very firs'" offender before the precept was laid down, a mad man 
with a deranged mmd and one who is tormented by painful vexation ate not 
guilty,* Then come the supplementary regulations. The words that come 
next are easy to be understood. 

Thus is concluded the fourth SaftghSdisesa. 


[ Fifth SanghSdisesa ] 

[11] At that time the Buddha was staying at SSvauhl. [ This 
refers to the occasion when he laid down ] the precept about acting as a 
natch-maker. 

Wise — -that is, possessing wisdom, clever, very well-versed in managing 
4t affair* of a household, knowing no laziness and being conscientious. 

Speaking to a maiden that such and such a boy is good ; you can accept 
kwi as your husband. Further w a boy, he would say ’ 11 This maiden is very 
«°od and would be very faithful, true, and with no misgivings in her mind. 
You can very well accept her as your wife. ” 

The donor ( ddnavartl or dSnapali ) would say : ** Sir, we do not know 
thh person very much ; wc do not know how far he is good or l*ad, nor do we 
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know to which family he belongs; nor are we sure about his family, his name; 
how to give suddenly our girl to such a person ? If, however, you, revered 
air, ask us to give, wc shall give her in marriage; if you do not, then we dare 
not even think of it. A thing like a marriage is a very important thing. 
From the very time of birth, we have to determine whether it is good or 
bad, and whether they will be happy or unhappy, and whether their 
future would be good or bad. But vve all trust you. ” 

[ 12 ] Himself knew one who was once a wife of a headman of a group of 
villages 3 * [ Vin. iii. 135 ] — This woman’s husband from the time of his birth 
was the master of a group of villages. Her husband was now dead and so 
she was called the former wife of a headman of a group of villages. 

Village, beyond-^ This village was a village outside, situated beyond the 
limits of their village. The people of that village often came together [ with 
the people of their village for consultation]. 

They knew that Udayi was arranging marriage-connections of a boy 
or a girl and that he knew very well whether to proceed or stop ( Sit jfc } . 
Of all this, he carried full knowledge ( He } * 

[ 13 ] Treated as a son's wife — that is, first treated her as the wife of the 
son and in no way different;, but later the [ good ] treatment diminished and 
became exactly as that of a servant-girl. For the first month, she was all 
entrusted with the house-hold work but when the first month was over, she 
was enjoined all sorts of menial work of a servant, such as doing field-work, 
getting water and such difficult tasks. This was the worst part. There- 
upon, Udayi said to the donor : 11 Don’t cause affliction to the girl. Such 
a menial task is very inappropriate for her, " The donor replied : “ We would 
not, sir, like to discuss this matter with you. We arc after all house-holders 
and we know our house-holders' tasks; you, sir, are a recluse and know best 
*he matters concerning a recluse; these matters are not similar to each other. 
When one knows matters concerning a householder’s life, he may be no 
[ good ] sama&a, ” Saying such words they stopped and sent Udayi away 
immediately with these words ; '* You better go; you better go; do not stay 
any longer in this place. '* 

[14] Ornamented person , with all kinds of gold and silver [ ornaments ] 
and jewels. 

T'ou-to ( 00 ^ Vhutto } , that is to say, in Chinese, a person given to 
the women of pleasure. 

Able to supply food — If there is a woman, and if she can supply her hus- 
band pleasant sounds and forms, tangibles, scents and savoury objects and 
all such delicate things, then she is said to be able to supply food [for different 
senses ] . > 

They betted—" If wc can gel this woman, you must pay me; if I do not 
get this woman. I’ll pay you immediately. " As it has been said in the 


3. The Pall word is ganakt ( nnd hoi ganger ) the wife of a gatteka, a headman of* proup 

of village** 
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original Vinqya : ” A Bhikkhu cannot indulge in the gamble of betting.** * 

[X wfe ] for the time-being ( tart-kkapika ) [ Vin, iii, 138 ] — -that is, one 

who is meant for £ as short a time as ] a moment. * That is to say, in Chinese 
language, a moment [just enough] for the snapping of fingers. This is 
exiled [a “.wife] for the time-being. 

[15] Practising as a match-maker C S3£ ) — Why? Because they go 

as messengers according to the bidding of other people. 

Man and woman, that is, a woman's favourable inclination towards a 
man; the Bhikkhu carries a message [ like this ) — “ This woman loves you.'* 
The man sends a present in return. The Bhikkhu goes back to the woman's 
place and says : “ Such and such a man loves you. ” The woman says to 
the Bhikkhu : “ I should like to have a liaison with such and such a man, ” 
The Bhikkhu takes the message and communicates it to the man. Again 
he comes back and communicates to the woman and goes to the length 
of even arranging a meeting between the two. In such a case, there is 
Sahghidisesa. 

[ 16 ) A woman has the protection of ten kinds [ Cf. Vin, iii. 138—40 ] — • 
Protected by the father, that is, die father controls her, -does not permit her to 
go out as he is afraid that she may be having some affair with some one. 
Protected by the mother — also in the same way as above. Protected by the father 
end mother, who restrict [ her movements ], watch her, would not let her go 
out on a travel or would not even let her go out or come in or make an exit 
or make an entry. Protected by the elder brother, or protected by elder sister, or 
protected by kinsmen, protected by the family-clan, protected as a pious act protected 
by a punishment ( ) -fine[ for the defaulter 4 ]. 

Protected as a pious act — means one who is protected by people who 
profess the same Dhamma. 

Protected by a punishment-price ( sa-paridandS ) — If a deserted woman 
desires to have a liaison with other people, then she has to speak first to an 
officer. If he permits, then only one can have a liaison with her; if he does 
not permit, then one cannot deal with her as one likes. And if any one still 
violates, he has to pay a compensation-fine to the officer. This is called 
‘protected by a punishment-fine. ’ 

[ 17 ] Purchased by money , that is, taken after paying the purchase-price. 
Such a one is called purchased [ by money ]. 

Living as she pleases — one who lives as she likes. 

Living on hire — one who is hired for domestic duties and so lives with all 
duties entrusted to her. 

Living for consideration of clothing — Living as a wife in return for clothing 
die receives. Such a woman is a destitute woman. 

Secured by water , that is, bathing together [ with a man j and sprinkling 
water upon each other and taking an oath as husband and wife. This is 
called * secured by water 

* Smp. iii. 553 ascribes this to Make paccar i, which lays down the punishment ofP&rSjilcS. 

4. See note 5 on the next pa»c. 
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Secured [ after removing ] the coil [ of rags on her head ] — that is, one on 
whose head a coil of rags ( cumbafaka ) is placed. She always goes with one 
who [offers] her ornaments Hinging away the rag-coil, and [says:] “Come 
and stay in my house; I’ll make you my wife for all the time. ’* Such a one 
is called * secured [ by removing] a coil [of rags j. * 

Accepted as a maidservant— First she is a maid-servant and then accepted 
as a wife. 

Taken as a house-manager — engaged on wages to take charge of a house 
and manage the house-hold work. Being taken as that, she works herself 
up to a wife. This is called ‘ taken as a house-manager. * 

Picked up as a camp-wife — When people go out for conquering another 
country, they raise. their flag and set up their camp. There they find other 
women whom they take ar their wives 5 6 . 

[ 18 ] A layman sends a JBhikkhu to go to some other place to such 
and such a protected woman and seek her as a wife for him. The Bhikkhu 
replies : “ Very well l ” and immediately goes to the woman’s place and 
says to her all such things. The woman thinks over it properly and gives 
her consent or docs not give her consent. The Bhikkhu takes that message 
and comes back to the man with the report. Then in such a case there is a 
SanghSdisesa [offence]. 

If the man speaks to the Bhikkhu, or if he instructs the Bhikkhu and if 
die Bhikkhu, accordingly, speaks to the father, mother, elder or younger 
brother, elder or younger sister — if he carries such a message, then he be* 
comes guilty of Thullaccaya. Further, there is a teacher* who says : 4 It 
is not so. * Why ? It has been said in the original Vinaya : ** If one who 
wants to say that he is disowning the Buddha *ays inadvertently that he is 
disowning the Sang ha"; or if he wants to disown the Sa tig ha 7 and says in- 
advertently that he disowns the Buddha, then that person is* fallen from the 
code of precepts. [ Similarly ] even though the Bhikkhu speaks to the father 
mother, elder brother, or elder sister, he does become guilty of Sangh££disc$a.” 

The Teacher says that the words that follow are to be taken exactly as 
before and in no way different and so he would not say anything again. 

If a number of women send a Bhikkhu with a message to a number of 
men and if the Bhikkhu receives the message, goes to the men and communi- 
cates the same to them and comes back with a report to that number of 
women, then there is SahghJdisc-a, 

[ 19 ] There is no violation by one who is the very first defaulter before 
the precept was laid down, or bv one who is sent by theSangha; or when sent 
for some special purpose [ of the shrine or a sick person ], he goes to a woman 
and speaks to her dial such and such a mail hankers after her and would 


5. The Chinese text has nothing corresponding to iSiokkka and muhuttiki sad so we 
have only 9 in each list, though in the case of the earlier list, the Chinese text does mention 
ten kinds of protection. See abdvc ( yj 16-17 of this very Book.) 

6. Pali Cm. mentions tl*c name of Mahinunmatthera m tills connection. 

7. Pali lias the wuij dJtnmrii d instead of SaAglu. 

B. Tanho and Shanghai editions insert which is not supported by Pal* 
* [ Spatlim ] Span Hf >. ' 
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like her to be his wife. Then there is no violation. Why ? Because he had 
not accepted [ the commission of going and ] speaking those words to the 
person. So also there is no violation by a madman, or by one who is suffer- 
ing from acute pun. * 

h 

[20] This Sarighadiscsa has six [originating] features. First, that of 
nodding the head; second, that of closed fist; third, that of acceptance by 
mouth; fourth, that of activating the whole body; fifth, that of accepting 
» written communication ; and the sixth is that which possesses all these five 
features*. Thus it is said to have six [ originating ] features. 

[21 ] Father and mother have a quarrel between themselves. The 
father sends away the mother who [ then ] goes back to her original place 
( i. e. to her kinsmen ) . Later, the father repents. He says to a Bhikkhu 
( who is his son ) : " I have now grown old in years. There is now no one 
to wait upon me all the time ( lit. morning and evening). You speak to 
your mother to come back and look after me.*’ The Bhikkhu accepts this 
errand, speaks to the mother and returns to the father with a report. In all 
this, there is SanghSdisesa. 

[ 22 ] In this precept, there is no question C ^ 0 ) whether he 
knows it [ to be an offence ] or not. When one just accepts a message, goes 
and delivers the message and returns to report — when all this is done, there 
ii S&hghSdiscsa. This is a prescribed offence, not an inherent one. It is 
accompanied by all the three sensations. The words of the supplementary 
that come next are easy to be understood. They need no detailed explana- 
tion. 

Thus is concluded the fifth Safigh&disesa. 


[ Sixth SaftghSdisesa, ] 

[ 23 ] At that time, the Buddha was living at RSjagaha in the Bamboo- 
grove in the pasture-land for kalandakas ( squirrels ). This is a precept with 
regard to the building of a hut. 

Afavikd [ Vin. iii. 144 ] is the name of a village. This Bhikkhu was living 
in the village of AjavikS ; therefore he was called an Alavika-Bhikkhu. 

Himself begging and imploring, that is, he himself begged various kinds of 
material as he wanted to build a big hut. 

Instructed, that is, instructed other men to do, or worked himself. This 
monk gave up practising meditation or reciting suttas and was always down 
with his [ building- ] work. 

With no [ other ] owner, that is, with no donor as its owner. He just 
begged all the material [ for his hut ]. 

For his own sake, that is, for his own self, and not lor the Sarigha. 

A big hut — This hut was very big, without any [ proper ] limit. 

9, Pali Om. diffcri from this in the last three features. How can this difference 
be captained ? 

...48 
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[ 24 ] Given much to begging— he either begged workmen or men on Joan 
for assistance, or begged implements, or the implements on loan— and such 
other things he begged or borrowed- By begging, except by way ol borrow- 
ing, one becomes guilty. He cannot even borrow from the two professional* 
( ZZ (Jig ) — one engaged in hunting £ for flesh ] and the other engaged 
in catching fish. Both of these are barred. Except £ borrowings from ] these, 
if one borrows other things — all that is permitted. 

The hut built by this Bhikkhu was already big. Fish and meat were 
difficult to get. Being afraid that he wants to borrow that delicacy, they send 
someone for catching fish or for hunting [ for the sake of meat]; therefore, 
begging [of these two professionals] is [entirely] cut off. If he has to erect his hut, 
he can have a field. If he borrows a plough or bullock or other implement 
for living, there is i\o offence. If in a monastery, there is some one who lives 
on. the remnants of food or scraps of food thrown away when he has finished 
eating — then such a person, along with a crowd of those who while away 
their time in frivolities, [ may be called upon to come ] as workers. There 
is no offence. 

[ 25 ] If a Bhikkhu wants to erect a big dwelling-place, he may go to 
the house of a stone-cutter and ask for a loan of some hands to work upon 
the dwelling-place. If he gets them, so far so good. If he gets a stone-pillar, 
a Bhikkhu may ask a donor ; “ How can this be set up ? ** If the donor him- 
self sets it up, so far so good. But if the donor again gives other pillars, they 
also can be had- If the donor says in reply : 41 There is no man ; " or says 
that he lias some work, and instructs the Bhikkhu to go somewhere else for 
borrowing and if the Bhikkhu further says that he knows no one else and further 
if the donor has no man but has money and gives money [ equivalent to the 
value of the work ], then also it is good; lie should take it and go to the place 
of a carpenter. If he needs tiles, he should go to the house of a i lie-maker. 
If he wants pictures, he should go to the house of a painter. If there are other 
things of value, then may be prepared necessary furnishings for his hut, such 
as cot, mat, clothing and beddings. If there is some one who lives on scrap* 
and remains of food and works for you, Lhen he should rightly he given his 
food. If their is no food, then one must cuter a village and seek rice and 
give it. It would be good. But he cannot give him money 10 £ equivalent ] to 
the price [ of food ] for building the hut. 

£ 26 ] At a time which is not proper, if one enters a village to beg oil, 
he should cover the begging-bowl with liis hand [ to prevent serving of rice 
or gruel ], When lie arrives at the house of a donor, the donor a»ks the 
Bhikkhu what essential things he needs- He replies : “ For a workman build- 
ing [ my j hut, I am begging oil; give me some rice also which the workman 
would eat, 11 When he has said this, if he gets oil, he should come back with 
it and hand it over to the man who looks after the affairs of the monastery. 

If while cutting or dismantling, the Bhikkhu gets something damaged or 
destroyed, then he should pay back the price of the same. If the donor give* 
back the same as a gift to the Bhikkhu, he cannot receive it. But if the gift 

10. IV. |, Cm. *ay* ; “ ttOtiim tat JtlaOt-am. 
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is to a monastery, then one can receive it. The Bhikkhu cannot take it him- 
seif, but he should call the kappiya-kdraka ( an officer who receives 

things for the Sangha and then gives it to the Bfpkkhus ) and have it handed 
over to him. If he borrows a cart, or any other of miscellaneous things needed, 
then all this would be [ treated ] like [borrowing J a bullock; in no way 

different. 

A Bhikkhu begs some effective medicine for sick persons. Laymen tee 
a Bhikkhu coming and then deliberate among themselves : “ This Bhikkhu 
has come again and is begging. ’* Then each of them runs away and hides 
himself [ to avoid him ]. If they see a Bhikkhu begging food, then each of 
them closes the door. 

[ 27 ] Should make it of the proper measurements — What is the proper 
measurement ? As for the proper measurements, three spans of a medium- 
sized man are equal to one span of the Buddha. One should build a hut 
with inside measurements of twelve spans of the Buddha in length 11 and seven 
spam of the Buddha in breadth on the inner side. If one diminishes the 
length by one span, and increases the breadth by one, it is not permitted; 
nor is it permitted to diminish the breadth and increase the length; then what 
to talk of exceeding the measurements of length and breadth ? If one extends 
the limit by what docs not even come up to one layer of mud-plaster 

he becomes guilty. If the hut is in length 
six 1 * spans and in breadth four spans and if one builds such a hut with no 
[layman -donor as ‘ its] master, then he is not guilty. Why? Because, it does not 
become a hut at all. If a tiled hut is given, all over— within, outside, above, 
below — , a plaster, then one becomes guilty. But if it be a grass-hut, then 
there is no offence. 

[ 28 ] The Teacher says : At what time does the offence surely take 
. place — at the commencement of its making, or at some time later, or after 
the completion of the hut ? 

Answer :■ — from the commencement upto the time when [ any one* of 
the ] two* layers of the plaster is not yet given ( B ) — one becomes 
guilty of a Dukkafa. With the first layer of the plaster one becomes guilty 
of ThuUaccaya; - when the second layer of the plaster is finished, one becomes 
guilty of SahghSdisesa. 

The plaster is of two kind*— one is of earth and the other is of lime. 

[ Proper ] place [ for the plaster ] — Lattice-windows, pillars, beams, 
ridge-poles, purlins, smoke chimneys — all these are not the [proper] places 
{for plaster j. 

[ 29 ] The Bhikkhu should take [ another J Bhikkhu and point out to 
him the place when he wants to build his hut; that is, the owner of the hut 

11. Pall Cm. allows this mcasurcmcr.. of length from outside and the measurement of 
breadth from within. 

12. Pali Cm. uses the word seffhi. Does the Chinese translator misunderstand theffki 
(possible variant of m/sAi} as the ( six ) ? 

*'* This is how we interpret to make this par: consistent with the immediately following 
statements. 
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should take another Bhikkhu to whom is to be shown the place of the hut. 
The owner of the hut should first repair the ground to a level surface just 
like the face of a drum. Then he should go to the place of the Safigha and 
request the Safigha for confirming that place for his hut. For a second time and 
for a third time, he should make a request that if the Safigha goes [ to that 
place ], he would well point out the site; if the Safigha cannot go, Safigha 
may request some wise Bhikkhu to go to the site and see that it is free from 
any dangers or obstacles. Then this Bhikkhu who has been commissioned 
by the Safigha goes and sees that site which has been repaired by the owner 
of the hut into a good [ level ] surface. 

Dangers , that is, tigers, wolves, lions, even upto ants. If ants have 
made a hole there, * he cannot have his dwelling there. If ants have only 
come to that place for seeking their food, then he can drive them away and 
make his hut. Why ? Because, the TathSgata lias compassion on all 
living beings as well as on the Bhikkhu s. 

Obstacles such as fields or parks of the people, or the site of roads or paths, or 
a place of adversaries, or a place of thiefs or robbers, or a forest-place where 
dead bodies are thrown ( sivatkika f* , or a place protected by the 

king*s record — all such things are obstacles. In all these places, one cannot 
make his dwelling. 

On all the four sides around the house, it should be possible to move 
round a twelve- [rung] palm-ladder ( $£ ) in which is fixed [ the rung 

at a distance of] one cubit ( — ) . So also it should be possible for 

a grass- cart to move around. 

The remaining words that are in tlie original Vttiqya do not need any 
explanation. 

[ 30 ] If a Bhikkhu sets up, himself, a big hut not for any other owner, 
but for himself and if the site is not properly confirmed, or if it exceeds f per- 
missible ] measurements, then he becomes guilty of a Dukka^a with every 
little step he takes in building his hut and arranging for it. If he builds a brick- 
rampart, then he becomes guilty of a Dukkafa with every brick used, few or 
many. From among the last two bricks, with the first [ i. e. the last but one ] 
brick, he becomes guilty of Thullaccaya; and with die second [ i, e. the last], 
of Safigha disesa. If the dwelling-place has been already given a finish of 
mud-plaster, then one becomes guilty. 

But if there is merely a sprinkling [ of lime or colour ] to remove 
dirt ( ?? ) , then there is no offence. If one makes a hut and has given 
all the remaining layers of mud-plaster [except the last finishing one ], saying 
that he would give the last finishing one sometime later, then the becomes 
guilty of Thullaccaya. If, however, he has finally concluded in lus mind 
c ? 86 ) [ about that action ], then there is SafighSdisesa. If he 

makes a round hole in bis wall of fortification without touching the 
eaves [of the roof] for admitting light, then there is no violation. While making 
the eaves he leaves room for one layer of mud-plaster thinking that he would 
complete it later. He has some butsness and goes away without finishing it 
( ^ } . Then a visitor comes to stay there; he notices that the work is 

not completed and so he completes it. Then he is not guilty. 
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[31 ] If the site is dangerous and has obstacles then there are two 
Dulekatas. If the SaAgha has not confirmed that site [ and if the hut 3 
exceeds ‘the [ prescribed ] measurements, then t£iere are two SanghSdisesas. 
If the dwelling-place is not completed, or if it is given as a gift to the SaAgha, 
or even to. one individual, or if it is destroyed, or if it is neglected, then 
there is no offence. If he builds it himself and finishes it himself, instructs 
others to finish it, instructs others to build it and finish it, then in all these 
case* theie is SanghSdiscsa. 

If two or three individuals build the dwelling-place, and if one of them 
is a Bhiklchu and the other is a SSmaUera ( novice ), then none of them is 
guilty. Why? Because, there has been no division in the dwelling-place 
for each individual. If they apportion the divisions for each individual 
and each individual gets his share of the dwelling-place, then there is 
SaAghSdiaesa. 

If one makes a cave in the bricks of a rampart, whether it is of stone, or 
of earth, or of wood; or if the dwelling-place is made of gran, or even if it 
exceeds the prescribed measurements, or even when the site is not 
confirmed [ by the Sang ha ], there is no offence. The dwelling-place is 
dangerous oi has obstacles, or the SaAgha has not indicated the site, 
or that it exceeds the prescribed measurements, still one does not 
become guilty of SaAghSdisesa.' 

If one is an intelligent man, then he would understand the significance 
of this. If one makes himself a hall for recitation of the rules of conduct, 
or a room for a hot bath, or a hall for dining, and similar things — one 
makes it but he does not make it for his own dwelling, then there is no 
offence. But if he makes it for both, or even for his own dwelling, then 
there is SaAghSdisesa. 

[ 32 ] Mo offence for the very first defaulter before the precept was 
laid dpwn. The Bhikkhus from Al&vikS were not guilty. This offence 
orginates in six ways. First, it originates in one’s own action; second, in 
the action of one who instructs; third, when the site is not [ previously ] 
pointed out; fourth, when one exceeds the limits of measurements; 
fifth, when the site is dangerous; sixth, when there are obstacles [in that 
place ]. With this offence are involved [ all ] the three 1 * actions and 
three sensations. 

Thus is conclued a detailed comment on [the precept concerning] a hut. 


[ Seventh SaAghSdisesa ] 

[ 33 ] At that time the Buddha was staying at KosambI in the 
Pleasure-garden of Ghosita. In this precept about a . monastery, 
OkesilSrama is the name of the Pleasure-garden [ Vin. in. 1-53 j : [Ghosita] 
is the name of a son of a rich man. 

13, Pali Cm. maintains only two — kaja-kam»ufm uacikammam. This Chinese Cm. 
■deludes mano-kamnut also; probably because it mentions mental determination also { see panu 
30 above ) as a cause leading to the offence. 
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Ckanna is [ the name of ] a person who attended upon Bodhisatta [ that 
is, the Buddha before enlightenment J. 

Let Revered Sir point out to me a site for a monastery — There was a donor 
who said to Channa Bhikkhu : “I pray Revered Sir to indicate to me a site 
for a monastery which I want to build for your honour.’* 

A holy tree — This was worshipped, day and night, by the people of towns 
and villages. This was a place of residence of a holy spirit. 

A living tree — a tree about which people believed that it had a sense of 
awareness like that of a living-being. 

Aiahallaka ( big )■ — -There is some owner who builds, himself, a big monas- 
tery. This monastery has an owner and so he himself can build it exceeding 
the limits of measurements. There being an owner, he can build himself a big 
inonsatcry. If the Sahgh.t docs not indicate the site, or if it is dangerous and 
has obstacles in it, then one becomes guilty of Sahghndisesa. All the remaining 
words are [ to be understood ] as in the previous £ precept ] about the hut 
and in no way different. 


£ Eighth SanghSdisesa ] 

£ 34 } At dial time, the Buddha was living at RSjagaha in the Bamboo- 
grove. At that time, there was also Dabba Mallaputta. The Pleasure- 
garden in die Bam boo -grove was surrounded on all sides by various kinds of 
bamboos, each bamboo being eighteen cubits in height. At die four comers, 
were towers with chambers having beautiful doors, sinning afar like [blue-black] 
clouds. Therefore, it was called the Pleasure-garden of the Bamboo-grove. 
Also it was called Kalandaka. The origin of this Kalandaka has been already 
described above; 14 therefore, we will not speak about it again. 

[ 35 } Dabba [ Vin. iii. 158 ]— -This is the name of a Bliikkhu. Malla- 
putta — [ Malta ] : this is the name of a king. He [ Dabba j, a royal prince, 
had become a recluse and so he came to be called Dabba Malla- 
putta. This revered one, while he was just seven years old, left the house 
and as his shaved-off hair fell on the ground, he became an Arhat. He 
attained the three discerning lores (oijijd), together with the six High Powers 
(abhiriffd) and die Four Powers of fluent discusssion (pafisambhidd) without 
any hindrance— everything which a disciple can know. There was for him 
nothing left to be penetrated into. He became the most exalted among the 
Arhats. 

He entered a solitary place — This place was calm and quiet, with no clamour, 
and so it was called a solitary place. 

When he emerged from samddhi ( concentration ), he thought to himself : 
“ Whatever good dhammas I should have practised arc already attained 
by me. I should now do the work or assigning, to the Bhikkhus, their rooms 
and the work of distributing food and drink to them. ” 


14. See Hook VI, para. 7. 
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[ 36 ] The Teacher says : Why did he think so ? Because, this body 
wai now his last; at the end of whatever he had to do, he would enter NibbSna. 

Just as a'laznp that is put in a windy place is extinguished in no long time; 

even, so is this body, [ So he thought : ] “ I should now assign, to the 

Bhikkhus, the rooms and give them food and drink. ” Therefore, he assigned 

to the Bhikkhus the rooms and gave them food and drink. While he was 

doing this, he saw good Bhikkhus coming from remote places and malting 

enquiries of him [ about rooms ] . [ He noted that ] the rooms were limited 

and there was no dwelling-place. He thought : “ I must now, with my 

super-human powers, create dwelling-places, cots and mats, carpets, rugs 

and beddings, and things like the same. And again, I saw one day younger 

Bhikkhus paying respects and adoration to senior ones of virtue and in all 

humbleness could not accept, in advance, invitations for food. On account 

'of this, they could not get food and drinks in time and so they became weak 

and exhausted. I shall now let them stay in the SaAgha and be comfortable, 

so that each one would get what is but meet and thus not suffer on account 13, lib. 1 

[lack of] of food and drink. And thus by proper distribution, I would let 765c. 15 

them all be put on a level of equality. ” 


[37 X The Teacher says: “ Of all the three kinds of work, why did 
he choose to do only this low kind of work ?*’ 

Answer — -Because he was driven to this by an urge earnestly expressed 
in one of his past lives. While thinking of this, one may ask : at what time 
' did Dabba Mallaputta express this earnest request ? 

Answer — In times past, there was a Buddha named Padumuttara. 

This Dabba Mallaputta was born [ at that time j in the family of a lay 
attendant ( ) . At that time, the poeple of the knvn and country met 

{ together in a great congregation and requested the Buddha to come to their 
| eourtry. There was a congregation of sixty-eight thousand Bhikkhus, whom 
i they supported by making them offerings, in a gift-ceremony of seven days. 

1 There was then in that big crowd an Arhat Bhikkhu who, with his mira- 
) culous power, distributed among them cots, mats, and food and drink. At 
1 that time, this Dabba Mallaputta saw this Arhat Bhikkhu doing all these 
things with his miraculous power. He rejoiced in his heart and went straight to 
[ the place where the Buddha was, paid his respects with his head and face at 
| his feet, sat on one side and said to the Buddha : "I long to become, in some 

) later birth at the time of a future Buddha, a recluse, to leant [matters about] 

) the religious path and become early an Arhat and distribute, in the Saftgha, 13. 12a. 1 

rooms, cots, mats, and food and drink, exactly as this Arhat has been doing 765c. 27 

| with his miraculous power and in no way different. ” At that time the 
] World-honoured One looked into the future to find out whether the earnest 
wish expressed by this good man would be fruedfied or not. The Buddha looked 
into the future and said to Dabba Mallaputta : “ A hundred thousand kappas 
from now on, there will be a Buddha called Sakkamuni. You will leave 
your home at the age of seven and as the shaved-off hair from your head fall 
down, you will become an Arhat named Dabba Mallaputta. Being equip- 
ped with miraculous powers, you will attain your earnest wish/' 
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[ 38 ] Dabba Mallaputta, since then onwards, gave charities, observed 
precepts of conduct and was bom among gods in the heavens. When the span 
of his life among gods came to an end, he came down and was born among 
human beings. And thus he was born again and agin in turns upto the time 
of the renunciation of Sakkamuni. After he came down from among the 
gods, he was born among human beings. He become a recluse and 
attained the religious path. When he emerged from a trance, after -some 
thinking, he went to the place where the Buddha was, paid with his head and 
face respects at his feet and said to the Buddha ; “ I now want to beg of you 
two boons : first, that I should distribute among the Sang ha the rooms; and 
second, that 1 should be entrusted with the work of distributing food and 
drink to the congregation. ” Thereupon, the Buddha replied: “ Very well 1 
your greed and hatred are already destoryed and so you can very well do 
this woik. You can, for the Sangha, do the work of distributing cots, mats 
and food and drink. ” 

Why did this Dabba Mallaputta beg these two boons of the World- 
honoured One ? 

Answer — In order to stop all kinds of blame or censure in future. 

Then Dabba Mallaputta having received the order from the World- 
honoured One came back to his place of residence. The World-honoured 
One, looking into the future, noticed that Mettiya-Bhummajaka Bhikkhu will 
certainly blame Dabba Mallaputta on account of his being commissioned to 
distribute, among the congregation, the rooms. And so in order to stop this 
blame, he said to the Bhikkhus : “ You make a request to Dabba Mallaputta 
to act, for the Sangha, as a distributor of the rooms, among the crowd of 
monks. Having made this request, perform the official act of fiatli-dutiya- 
k amnia ( an announcement in which the proposal is the second thing), ** 

[ 39 ] Companions — that is, those who have, in common, one religious 
'ceremony. That U to say, those who are learning one and the same Dharnma. 

If the Bhikkhus learnt the suttas together, then he arranged for them 
their dwelling-places all together. If they learnt the Abhidhamma together, 
then the Abhidhammikas were put together. If they learnt the Vinajya, then 
all the students of Vinuya were pul together. If there were preachers of 
the Dharnma, then these preachers of the Dhamma were all together. If 
there were any who sat for meditation, then all those who sat for meditation 
were together. Why was this all ? In order to prevent clamour. Those 
who did no work and those who had useless talk were together — those wh<> 
had a useless talk, who did not do any of the threefold [ good ] actions but 
simply would eat and sleep. After getting up from sleep, they would wash 
and bathe and have a secular talk of useless nature and would be well-built 
and strong in body. 

Question — Why was it that Dabba Mallaputta allowed to live together 
in one place those who had no work and those who liked [ merely ] to talk ? 

Answer — In order that they may have a comfortable life and contem- 
plate upon the religious Path; and by delighting in the Path, they may be 
bom among gods. 
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[40] Entered the samlidhi with the brilliance of fire [ Vin. iii. 160] — He 
entered the meditation of the Fourth trance, emerged from it and then extended 
the second ( index ) finger of his right hand and made it give out bright light, 
on account of which his fame immediately spread all over JambudTpa. 
Bhikkhus from all over distant places came to see the miraculous power. They 
approached him and said to him : “ Friend, arrange, for our comfortable 
dwelling, some place where our seats and bedding may be spread. ” Dabba 
Mallaputta would ask : “ Where do you like to stay ?*' Each of those 
Bhikkhus would then reply. Some one said : “ I would Tike to stay on 
GijjhakQta mountain.” Another said : I would like to stay on the slopes of the 
Himalayas. 15 Still another would say: ** I should like to stay on the Mountain 
of the Sages ( Isigili ) which will be on the Path towards Heaven.” There 
would be some one who would say : “ I should like to stay in Uttara-kuru.” 
In this way many people [expressed their wishes]. Dabba Mallaputta, himself, 
followed by a Bhikkhu, arranged foi everyone a comfortable place of resi- 
dence and arranged for him a dwelling-place for sitting and steeping. And 
for the rest, when he wanted to arrange for them a comfortable place of 
residence, then — in all these cases — he created his own self [by magic powe:], 
which appeared to be exactly like his own real self and in no way different. 
Having provided them, with a comfortable living-place, he returned to the 
Bamboo-grove monastery to stay. 

[ 41 ] Afettiya-Bhummajaka Bhikkhu — He was the chief of the group of six 
mendicants. 

Coarse food — He could not get good food, nor did he get just bad food. 
The dwelling-place and the equipment of beddings — all these that he got 
were coarse. 

Question — Why was it that this Mcitiya-Bhummajaka, Bhikkhu always 
got coarse food and ordinary dwelling-place ? Because in his past lives, he 
had not earned any merit ; and further because in the whole congregation, 
he wal the youngest. Therefore, he got an ordinary dwelling-place and 
coarse food. 

A donor giving excellent food and drink — This donor always prepared for 
the congregation of the Sahgha excellent food and drink. 

Further, one day, this good donor entered the monastery, approached 
Dabba Mallaputta and asked him who, on the next day, would accept the 
invitation of disciples. Dabba Mallaputta said that Mcttiya-Bhummajaka 
would next accept it. When the donor heard this, he no longer rejoiced in 
mind; lie came back to his own house and said to his maid-servant : “ To- 
morrow, you prepare food for Mettiya-Bhummajaka Bhikkhu. I would 
have nothing to do with it. Jlereafter no food as I had before this. " And 
again he said to his maid-servant : “ When Mettiya Bhummajaka will come 


15. Pali docs not, for obvious reasons, mention Himalayas, which are not anywhere 
near Rijagaha. Pali Cm. mentions only those places which are round about RSjagaha. It 
does not mention also Uttarakuru which is mentioned last by the Chinese translator who, 
obviously, had no realistic knowledge of the surroundings of RSjagaha. 
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to-morrow, you just arrange for him his mat-seat and offerings outside; do 
not let him come in. ” 

Tester dtp — The Bhikkhu Mettiya-Bhummajaka along with his compa- 
nions met together in one place and discussed among themselves : “ Today 
we should have got good food. Yesterday, when this donor had come to 
Dabba’s place — during that time — Dabba probably gave instructions to 
the donor to arrange our seats outside and to serve us coarse food.” 

Wind has arisen takers we expected calm ( lit. no wind ) [ Vin. iii. 162 ] — ■ 
In a very stiffing place, gusty wind has arisen. 

Fire in water — It is a basic thing that water can extinguish fire; but now 
[ it appears ] fire is coming out of water. 

[ 42 ] The Buddha said to Dabba : “ Do you recall to have done such 
a thing as Mettiya-BhummajakS [ Bhikkhunl ] is now alleging [ against 
you ] ? ** Dabba replied : “ Only the World-honoured One knows me; he 
is the all-knowing; I have destroyed the dsavas and am an Arhat. What 
need is there for me to say ?” The Buddha further said to Dabba. : “ You 
cannot speak such [ vague ] words; if you have done such a thing, you should 
say in the congregation that you have done it; if you have not done it, you 
should give your reply in the Safigha that you have not done it. ” 

[ 43 ] The Teacher says : “ Why was it that the World-honoured One 
did not straight-way say that Dabba was not guilty and that Metiiya- 
BhummajakS Bhikkhunl was telling a lie ? ” 

Answer — Because he had compassion on all living-beings. If the 
Buddha says that he knew all doings and that a certain Bhikkhu is guilty of 
a PSrajikS offence and if he were further to say to him : “ I know that you 

are guilty of a PSrSjikS offence ; ” then, this Bhikkhu. who is guilty of a 
PSrSjikS offence would certainly blame the World-honoured One. In what 
-way ? " That the World-honoured One is just being led by hatred and love. 

He has a soil corner for Dabba and so he is not revealing his guilt; he hates 
me and so he is now exposing my guilt. The World-honoured One is surely 
not the all-knowing one.” Because of this condemnation, he would go to hell 
after his death. 

Furrher : in future, there will be tome shameless Bhikkhu who, even 
when he is really guilty, would say that he is not guilty. [ He would 
think : ] * As the Buddha is no longer living in this world, who would know 
that I am guilty ?* 

Therefore, the World-honoured One said to Dabba : “ If you have 
done, you must reply that you have done; if you have not done, then you 
must reply that you have not done ” [ Via. iii. 162 ]. 

Dabba replied : ** I have not done; even in a dream I have not done 
anything of that sort. ’* ^ 

[ 44 } The Bhikkhunl then should be brought to ruin. This bringing to ruin 
is of three kinds : (1) Personal ruin; (ii) bringing to ruin by 
(iii) bringing to ruin by some punishment. These are called the three ways of 
bringing one to ruin. 
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(i) What is meant by personal ruin ? 

Answer — Ruin by [ one’s own ] actions — this is personal ruin. 

(ii) What is meant by bringing to ruin by dis-association ? If one is 

guilty and still he docs not go out C ^ » or docs not give up that 

false belief, then he is called one who is to be brought to ruin by dis-a&sociation. 

(iii) What is meant by bringing to ruin by punishment ? “You are 
just guilty; therefore, naturally, you must go to ruin — this is called bring- 
ing to ruin by punishment. 

Out of these three ways of bringing one to ruin, Mettiya-BhummajakS 
Bhikkhunl suffered from personal ruin. The Buddha said to the Bhikkhus : 
" You must bring Mettiya-Bhummajaka Bhikkhunl to ruin. 

[45] The Teacher says : This Mettiya-Bhummajaka Bhikkhunl 
was in her own self pure; but being instructed by other;, she did this work 
of accusation* The instructor also should be brought to ruin. Why is it 
that the World-honoured One gave instruction to bring Meitiya-BhummajakS 
Bhikkhunl to ruin ? Either because of her accusation she was to be 
expelled; or because of her guilt [of violating a precept] she was 
to be expelled. If she was to be expelled because of her guilt, then Dabba 
Mallaputta also would become guilty. If she was to be expelled because 
of her accusation, then Dabba Mallaputta does not become guilty* It has 
been said in the original Vinaya lQ : “ If one accuses a Bhikkhu of a ParSjika 
offence v/ith no basis whatsoever, then one becomes guilty of a Sahghadiscsa. 
If a Bhikkhu accuses a Bhikkhunl of a ParajikS offence with no basis what- 
soever, then he becomes guilty of a Dukkata. If a Bhikkhunl accuses a 
Bhikkhu, then also like the same ( i. e, Dukkata In that case Mettiya- 
Bhummajaka BhikkhuuT would be guilty of only a Dukkata. [ Or], because 
of a deliberate falsehood, the guilt may be of a Pacittiya 17 [ type ], 

, The Teacher says : If one accuses a Bhikkhu with a Parajika offence 
with no bash whatsoever, then one becomes guilty of a Sahghadisesa and 
not of the offence of a Pacittiya. Mettiya-Bhummajaka Bhikkhunl be- 
comes guilty of a Dukkata and not of the offence of Pacittiya* [ But ] she 
was to be expelled, because she herself had said in her own words that she 
had violated a precept. 

[ 46 ] Thereupon the World-honoured One got up from his scat and 
entered his chamber. The Bhikkhus instructed Mettiya-BhummajakS 
Bhikkhunl to leave off the religious garments and to seek a lay-woman's 
garments for putting on. They thus expelled her and let her go out [ of the 
Buddhist congregation of the Bhikkhums ]. The Mettiya-Bhummajaka 


IG. Strip i* iii, 583 ascribes this to AltUakatMcariyas. 

17* Pali Cm. { iii. 5G3 ) gives here a controversy about this very matter, at the time of 
king BhSiiya, between the inmates of Abhayagiri and those of Mnhftvihlra and the decision 
given by the king’* Minister, Dlgha-kirlyana, in favour of the latter. 

This last view as * Pficiuiyit * is said to be advocated in Kurundi, which clcrarly denies 
any authoritative words hi favour of a Dukkatn. 
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Uhikkhus saw ibis expulsion of Mettiya-Bhummajaka Bhikkhum and said to 
the congregation of i lie Sahgha : “ It is we that hated [ Dabba ]; because 
of hatred, we instructed this Bhikkhuni to slander him; tikis is our offence; 
do not expel Mcttiya,Bhumm<gak3 Bhikkhuni,” 

Hated, dial is, gave a [ bad ] furn to a good mind. 

Displeased, that is, because of hatred, wc were very much displeased at 
heart. This displeasure of the mind is also called an impurity of mind. 

The ojfence of a TaidjikS without any basis, that is, Farajika which is not 

teal. 

Accusation [ Via. sit, 163 ] — in this particular case, [ of something ] which 
was neither seen, nor heard, nor suspected. 

Ji (either seen, that is, not seen with ones’ fleshy eye; it docs not £ cover] 
what is seen with one’s heavenly eye. 

Nor heard — dial »s, not heard from any person. 

Nor suspected — that is, not suspected by one’s mind, 

f 47 J Seen and Suspected — There is a Uhikkhu who, outside a village, 
enters [ a thicket of ] grass; then sneaks across another woman who also enters 
that [ thicket of] grass. The Bhikkhu, first, comes out of the grass; further 
the woman also comes out of the grass; the Bhikkhu and the woman did not 
even know each other. Then there is slandering by a Bhikkhu who has 
seen this. He immediately has a suspicion in his mind and begins to think : 
“ How can these two people be without any impious mind M ^ ft it ) ? 
This is called * seen and suspected. ’ 

Heard and suspected — One hears in darkness the sound of words spoken 
by a Bhikkhu to a woman. On account of this, one suspects. This is called 
* heard and suspected. ’ 

Has a suspicious belief — Some men and women bring some food and drink 
and enter the premises of a monastery. They meet each other, have good 
. sports and go away leaving some remnants of food. That place of dieir 
eating and drinking is all in disorder and not clean. They desert it without 
having swept the floor clean. Early next morning, there comes a certain 
Bhikkhu who enters the monastery and sees this place in die monastery. He 
has a suspicion in his mind. He approaches a Bhikkhu who has been an 
old resident there. His body gives out a good smell. And so he suspects 
in his mind : " Last night, this Bhikkhu must have eaten and drunk in the 
company of a woman. He must have had a recourse to the impious sexual 
behaviour with her.” This is what is called suspicious belief. 

This Mclliya-BhummajakS Bhikkhuni had neither seen, nor heard, nor 
suspected and still raised the slander. This is what is called an accusation 
of a PSrSjika offence without any basis. 

[ 48 ] Accuses — With the desire that the Bhikkhu should effect a retreat 
from the pure life [of a Bhijtkhu], one says to him: “ You have been guilty of 
a Farajika ofTcncc,” then he becomes guilty of a Saiighadisesa. If one instructs 
others to accuse, then with every one of all tho«c words [ of accusation ], he 
becomes guilty of Sunghidisesa. If he sends a communication in writing, or 
similarly an errand wiili a messenger ( -fiU & ) , then there is no offence. 
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Accusation is of four kinds : first, accusation with regard to one’s conduct; 
second* -accusation with regard to one’s practices of decorum; third, accusa- 
tion with regard to one’s perverse belief ; and fourth, accusation with regaid 
to one’s evil ways of livelihood. v 

Question — What is the accusation with regard to one’s conduct ? 
Answer' — The four Parajikas, the thirteen SafighSdisesas — if one 
accuses another with anyone of these, then it is an accusation with regard 
to one’s conduct. 

The two Aniyatas ( Indeterminates ), the Nissaggiyas, the ninety 15 
( pacittiyas ) and the various Sekhiyas — [accusation with regard to these] 
will be an accusation with regard to one’s practises of decorum. 

Accusation with regard to one’s perverse belief like : ft You say that 
* there is a self, a soul — this is an accusation with regard to one’s perverse belief 
Accusation with regard to one’s evil ways of livelihood is like this : 
11 Because of the observance of conduct, you are seeking [worldly] benefits* * — 
this is what is called an accusation with regard to one’s evil ways of livelihood. 


if 


t 
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[49] There are other four kinds of accusation : first, disclosing the 
[evil] act (vatthu); second, disclosing the nature of one’s offence; third, 
dis-assGciaUon ; and fourth, to observe no religious ceremonies in the company 
of a person. Disclosing the evil act means [ to say ] : " You have had several 
relations with a woman ” — such a thing is called disclosing the [ evil ] act* 
Disclosing the nature of an offence means [ to say ] : “You have been guilty 
of such and such an offence **— this is called disclosing the nature of one’s 
offence. Disassociation means [ to say ] : “ I shall not live in any place in your 
company ” — this is what is called dis-association. Observing no religious 
ceremonies with a person means not to have in his company recitation of 
[ PStimokkha- ] rules of conduct, or Pavarana, or any other official act [ of 
the Safigha ] — this is called observing no religious ceremonies in 
his company. 

If one says ;* * You have committed a grave offence and so you are no 
[longer a] samarta> or a follower of Sakya 17 — by saying such words, one be- 
comes guilty. If the accused person says : “Why don’t you pay respect to 
me ? ” and if he gets the reply : “ You are no [ longer a ] samaria , no [ longer 
& ] follower of 3akya ”, then the person who gives such a reply become? 
guilty of S&fighSdises*. But if he says : 41 The Teacher of the Dhamma 
knows; what falsehood can I speak ? ” — by saying such words, he does not 
become guilty. 

[ 50 ] The Teacher says : “ The accuser ” and “ the accused ” — these 
I shall later describe in detail. If the accuser along with [ the accused ] 
approaches the Safigha and says : “ I request you, Sirs, to decide this matter 
for our satisfaction. We also shall rest content with your decision, ” then the 
Sangha should proceed to decide the matter. If, however, he says to the Safigha: 
“ [Please] decide this matter for me; do not delay. If you do so, (i. c, do not 


IS. Here the number given is ninety (90 ), although in an earlier passage (I. 15 ) it 
■* ninety-two (92) agreeing with that in Pali, See note 8 on Book I. 
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delay) I shall abide [by your decision] ; if you do not do so, I may not abide 
by it. ** If he says such words, then the SaAgha should say to the accuser ; 
“ You may still pay respects to the Buddha; and for him recite the religious 
passages ; and then wc shall decide this matter for you. ” When [in this 
manner ] this is delayed and it becomes dark and if the [ alleged ] offender 
C .A. ) says to the SaAgha : “It is already dark today; I must go home," 
the congregation of the SaAgha should say : “ All light ! ” He takes rest; 
comes next morning to the SaAgha for getting the matter decided. The 
SaAgha replies : “ You still better go back 1 ” This should be done three 
times. When this is done three times, and when his mind has become soil 
and pliable and has been properly subdued, the SaAgha should take up the 
matter for decision. Even when the threefold request [ to the SaAgha ] is 
finished, if the minds [ of the accuser and the accused ] are still stubborn 
and they utter coarse violent words, the congregation of the SaAgha should 
say : “ This place is small; no Vinaya-teachcr is available here for deciding 
this case ; you may go to some other monastery for seeking the decision. ” 

[ 51 ] When he [ the accuser ] goes to another place, the SaAgha 
[ there ] questions him : “ Have you sought [ the permission of] the SaAgha 
[in the previous place ] to come here ? He replies : “ I have; the SaAgha 
has asked me to come here. ” This SaAgha says : “ If it be so, this place 
also has no Vinaya-Tcacher; you better seek some other monastery. ” Thus 
even if he seeks, in succession, [ such a teacher ] and if he docs not find one, 
he with his mind soft, pliable and subdued, comes back and seeks his refuge 
in the original place and says to the SaAgha : “ We sought in other places 
[ the proper person ]. But the SaAgha had no such person who could decide; 
I, therefore, beseacli you, sirs, to decide this matter for us. We shall be 
gladly abiding by your decision. ” Then the SaAgha should decide the 
matter lawfully. The SaAgha should ask the accused : “ Have you done 
such a tiling [ of which you are accused ] ? ” The SaAgha should make 
ah announcement in conformity with the official procedure and settle the 
matter of dispute. 

[ 52 ] If a shameless fellow accuses a conscientious man and if the 
accused is a clever fellow, while the accuser is not clever and if they come to 
the SaAgha, the Sangha should make a thorough investigation into the 
matter. [ They would know that ] this Bhikkhu [ the accuser ] is stupid 
and he may give blundering replies. The Sangha should say [ to the accuser ] * 
“ You are not clever; you do net know* how to accuse a person. You come 
to an agreement with the other and bcUcr return; do not raise this issue.” 
If the accuser i* clever and if he accuses the other by what he has actually 
seen, heard, or suspected and if he is able to give proper replies before the 
SaAgha, then the Sangha should address the accused [ thus ] : “ If you have 
committed the offence, then^the SaAgha wculd arrange for its atonement.” 
If he has not committed the offence, the Sangha would then say : “ Each 
one of you may go back. ” 

[ 53 ] If a conscientious man accuses a shameless fellow and if the 
accuser is not intelligent and if they approach the SaAgha, the SaAgha should 
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[help ] the accuser by using the donee [ of a leading question ] : “ In what 
respect do you accuse [ the accused ] ? — with respect to his conduct or with 
respect to. his behaviour of decorum ?” 

The Teacher says ** Why is it that this kin$I of helpful hint ( ) 

b given to 'a conscientious fellow and not given to a shameless fellow ? The 
SaAgha thereby would be showing [ that it is influenced by ] predilection 
{efumda ), hatred, fear or delusion.” 

Answer — It is not so. Why ? Because it is done with the desire of 
subduing the shameless fellow, and creating a sense of confidence and security 
in the conscientious person. If the hint is given to a shameless fe'low, then 
he would feel strengthened in his evil ways. The conscientious fellow has 
no such strength and he has no sense of confidence and security. Therefore, 
the Sangha gives no kind of a helpful hint to a shameless fellow. 

[ 54 ] If the accuser and accused are both conscientious persons, the 
Sangha should, gently and softly, make them recite some religious texts and 
by way of admonition should say : '* If you have offended each other, you 
should mutually express regret and each of you should go back and get 
reconciled to each other and live together. ” And if still there remains some 
ground of accusation, the Sangha would admonish as many as three times. 
And if still they do not become pliable and cease from their course, the SaAgha 
will decide the matter according to Law. 

[ 55 ] The Teacher puts a question : ” What is the beginning, middle 
and end of this matter of accusation ? ” 

Answer — One first seeks [ permission ] that the other person should 
hear him — this is the beginning. When the matter comes to the SaAgha — 
then that U the middle. When the Sangha settles the matter by declaring 
that there is the offence, or that there is no offence — that is the end. 

Question —How many arc the roots for this matter of accusation ? 

[ How many are the bases 14 ? ] How many are the aspects ( bhumiyo ) ? 

Answer — There are two roots, three bases and five aspects. What 
are the two roots ? Lawful accusation with some basis, lawful accusation 
with no basis. These are the two roots. What are the three bases ? That 
one should have seen, heard or suspected. These arc the three bases. What 
are the five aspects ? First, it may be timely; second, it may be real and 
not vain; third, it may be without any hatred and [prompted] by pity [ for 
some one ]; fourth, it may have some significance; and fifth, it may not have 
been influenced by predilection ( chanda ), or by fear. These arc the five aspects. 

Whether one is asked or whether one is not asked, if one accuses another 
person of a Par3jikS offence without any basis, and if, when the SaAgha asks, 
there are two or three men, nay, even one man who comes before the SaAgha 
and himself says that the offence [of accusation] was committed C } * 

then [ the accuser ] becomes guilty of SanghSdisesa. 

[56] The Teacher says that the dispute is of four kinds : — mutual 
argumentation {viva da) and the rest. What is the meaning of a dispute ? 
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When one tries to prove that an offence is committed, there is involved a 
matter of dispute. This is called a dispute. 

May this mutual argumentation be morally good, morally evil or 
morally indeterminate ? 

Answer — It is both morally good, morally evil and morally indeter- 
minate. 

How is it morally good ? How is it morally evil ? Morally good in 
the sense that it may be used for a lawful discussion. This is what is called 
morally good. If it is used for an unlawful discussion, it is called morally 
evil. If the discussion is neither lawful, nor unlawful, it is called morally 
indeterminate. 

The Teacher says that he will explain the remaining three disputes later. 

[ 57 ] If one says : “You are a sfmapera ( a novice ), you are an upilsoka 
(a layman), you are a heretic, you are a Nigantha, you area eunuch 
C jSf P9 ) , you are a hermaphrodite, you belong to a lower creation, you 
have killed your father, you have killed your mother, you have killed an 
Arhat, you have broken the unity of the Sangha, you have shed blood of 
the Buddha”— by making accusations like this, one becomes guilty of 
SafighSdisesa. 

Doubtful [ Vin. iii. 165 ]*— that is, doubtful about having seen or heard. 
Doubt means a twofold mind; that is to say, uncertain about a previous 
incident, its particular time or its particular day. 

The Teacher says that the following words are easy to be understood. 

If a Bhikkhu, without any basis, accuses another of a PirSjikS offence, 
then it is SanghSdiscsa ; if he accuses another of Sahghadisesa, then it be- 
comes PacUtiya; if he accuses another with respect to his behaviour 
of decorum, then it is Dukka£a. If, with the idea of running one down, one 
accuse^ another when lie is not in his presence, then it is Pacittiya. If the 
accusation is with regard to the behaviour of decorum and In the absence 
£ of the person accused ], then it is Dukkata. 

[ 58 ] No offence for the vet'y first defaulter when the rule was not laid 
down, for the mad person with deranged mind, and for one who is torment- 
ed by acute pain. This precept is [ for an offence ] that originates in body* 
and mind. Therefore, in the original Vinaya, it lias been said : * it is a 
bodily, vocal and mental action and it is an inherent offence. ’ 

Thus is concluded a detailed discussion of accusation. 


£ Ninth Sanghadisesa ] 

[ 59 ] At that time thq Buddha was living at Rajagaha in the Bamboo- 
grove at Kalandaka-nivapa. Mettiya-Bhummajaka Bhikkhu, while he was 
coming down from the mountain Gijjha-ku$a, saw a ram covering f a ewe ]. 

* Following Pali, we expect this tp be followed by * tongue % which U justified by the 
immediately following statement of the Vtnqjwu 


X1IIJ-2 1 


NINTH SA&GHXDISESA. 


393 


This Mettiya-Bhummajaka Bhikkhu said to his companions : we shall give 
this black ram the name : Dabba Mallaputta and the ewe the name : 
Mettiya-Bhummajaka Bhikkhuni. The Bhikkluis replied : “ All right ! " 

[He continued ] : “ I shall accuse Dabba Mallaputta of this [ evil act ]. ** 
There was* none who took it ill. But [ on the contrary ] they were glad and 
they all went together to the place where the Sangha was and said to them : 
“We have seen Dabba Mallaputta carrying on a sexual intercourse with 
Mettiya-Bhummajaka Bhikkhuni. ” [ Vin. iii. 167 ]. When they heard 

these words of Mettiya-Bhummajaka Bhikkhu, the whole Sangha gathered 
together to judge this matter. 

[ 60 ] The congregation of the Sahgha asked Mettiya-Bhummajaka- 
Bhikkhu : ** At what place have you seen Dabba Mallaputta carrying on 
a sexual intercourse with Mcttiya-Bhummajaka-BhikkhunI ? ” He replied : 
“ As we came down from the GijjhakQta mountain, we entered a village to 
beg alms. On the way, we met him and saw him carrying on a sportive 
conversation with Mettiya-Bhummajaka-Bhikkhunl. ” The Sahgha asked 
Dabba Mallaputta where he was at that time. Dabba replied that he was 
in the dwelling-place of the Bamboo-grove. [ When asked ] what he was 
doing, he replied that he was distributing food and drink to the Sahgha. 
“ Who is known to have seen you there ? ” “ The Sahgha ” replied he. 

[ 61 ] A questioner puts this question as an official act to the congrega- 
tion. of the Sahgha : ** Has the Congregation of the Sahgha definitely seen, 
at such and such a time, Dabba distributing to the Sahgha food and drink ?” 
The Sahgha then replies : “ Certainly we have seen him distributing food 
to the Sahgha. ” The congregation of the Sahgha then says to Mettiya 
Bhurnmajaka Bhikkhu : “ Your words are not corroborated [ by what the 
Sahgha has said]. There need surely be some deceptive trick C >(7 'Si ) 
practised by you. Your accusation is not based on facts. " 

[ 62 ] When the Sahgha asked him three times in this manner, Mettiya- 
Bhummajaka Bhikkhu replied : * c Yes, what you say is right. There Ls a 
subterfuge [ that we have used ], ” The Sahgha then, by way of scolding 
Mettiya-Bhummajaka, said : Why is it that you have equivocally used 
[ the name ] Dabba for something else ? ; further asked : “ Where lay the 

equivocation C ft ) ?” He replied : “ The equivocation — Dabba is a 

man; this ram is not the man; we substituted the ram in the place of Dabba. 
This is what is called equivocation. We substituted the ewe for Mettiya- 
Bhummajaka Bhikkhuni. This also is what is called equivocation. 
Why was this? Because this matter was similar in nature to the other 

( fit m m m st ) 

Therefore, in the original Vinaya, it has been said : “ by using a partial 
{desa), or a partially similar [ expression ]. ” The following words are easy 
to be understood* They need no detailed explanation. This is meant by 
equivocation ( ft afifiabhngiya ) . 
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[ 63 ] Having birth in a common class — There is a Bhikkhu who leaves 
his home from a Khauiya class. One sees some other Khatciya Bhikkhu 
practising sexual intercourse. One accuses this [ former J Bhikkhu born 
in a similar Khattiya class by saying : “ You are guilty of a ParSjika offence" 
[ Pin. iii. 169 ]. The Sahgha asks him : “ Have you really seen this Khauiya 
Bhikkhu carrying on sexual intercourse ? " He replies : “ Yes, I have truly 
seen him. " Then with every word that he utters, he becomes guilty of 
Safighadisesa. 

Characteristic of [ an implicating trifle of a common ] name (« <3 maples a) 
and [an implicating trifle of a common] place of residence (sendsana-tesa)*— 
He sees another [ person ] and accuses this [ person ]. Whether he is 
guilty or not is to be determined as said above. 

[64 ] A r o offence if he has really seen that he is guilty; or, for the first 
defaulter before the precept was laid down; for the mad man whose mind 
is deranged; or for him who is tormented by acute pain. He is not guilty. 

Thus is concluded a detailed explanation of the second accusation. 


[ Tenth SanghSdisesa ] 

[ 65 ] At that time, the Buddha was living at RSjagaha in a dwelling- 
place in the Bamboo -grove [ Vin, iii. 171 ]. This was at the time when the 
Buddha laid down a precept concerning breaking the unity of the Sahgha. 
Then Dcvadatta went to Kokalika, I-cha-mu-kia-li ( — tig 5f(J ) 10 

and Samuddadatta, the son of Khanda-devT, Having approached them, 
he said to those friends : “ We will, all together, break the unity of the 
Sahgha and thus shatter the dignity of the Tathagata. " The causes of the 
breaking of the unity of the Sahgha I shall discuss later in the Khandliaka. 

" Very well ! Sir ’’ — these are the words by way of supplication ( 

dydeand ) . 

“ How strongly I w ish that all the Bhikkhus should, till the end of their 
life, accept the forest as their dwelling. place. Thus they will be accepting 
the dhvUs-dhammo (practices of purification). If a Bliikkhu goes back to 
a village for residence, he would be committing ait offence. I wish the 
Buddha prescribe such a precept for the Bhikkhus. ’’ The remaining four 
practices are [ to be understood ] similarly. 

Make people understand [ Vin. iii. 171 ] — "The Buddha would not allow 
our demand. We ourselves shall follow these practices and then make thr 
people appreciate our [life of] little desire and contentment. And then 
they will have a very generous attitude of their mind towards us. " 

[ 66 ] The Buddha heard that Dcvadatta, by asking for these five 
precepts, wanted to break the unity of the Sanglia. The Buddha thought 
to himself : ** Tills person, as retribution for this action of his, will certainly 
fall into hell. " He further thought: “ If these five demands of Dcvadatta 

Sec Kirt iii. 1 68-69. 
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yte grantedj many good men who have become recluses and have accepted 
frii Dhamma, will, consequently, find many difficulties in theit path, while 
obstfving these practices. ” Therefore, in the original Vinaya it has been, 
fiid: “ Stop ! Stop ! O Devadatta; the Dhamma^will not thus be established 
( jgjj ) . If there is a good man who would like to stay in a forest or in a 
village, he may do so, according to his own. will, without any impediment 
in bis course. As a dhuta , he may beg his food or pick up dusty rags for his 
raiment or live under a tree for eight 11 months, or abstain from fish and meat” 
[Fita. iii. 171-72]. The Buddha said that one may not eat such food as has 
been excluded by three conditions [ that render it ] doubtful. 


[ 67 ] What arc those three conditions which render that food doubt- 
ful ? First, if one has seen; second, if one has heard; third, if one suspects. 

What is meant by 1 if one sees ’ ? That is, if one sees a donor killing a 
living-being for a Bhikkhu. 

What is * if one hears * ? That is, if one hears that the donor has killed 
a living-being for a Bhikkhu. 

What is * if one suspects * ? That is, if one suspects that the donor has 
lulled a living-being for a Bhikkhu. 

[ 68 ] If one has seen and suspected*— What is meant by ' one has seen and 
has suspected * ? A Bhikkhu comes from a forest and enters a village to 
beg his food. On the way he meets some laymen who enter the mountain- 
[wilderness ] for hunting. On the next day. in the village there is a big 
function. The Bhikkhus get meat in that function. They think in their 
mind ; “ Yesterday, we saw these donors going a-hunting. ” So they have 
suspicion for this meat, as they think that surely it nrnnt have seen secured 
by hunting. This is what is called ‘ one has seen and has suspected. * One 
cannot eat such food. The donor says : “ I originally went a-hunting for 
the king or for myself, and not for the Bhikkhus; therefore. Sir, you can just 
eat. ” If he says like this and then if one cats, there is no offence. 

One has heard and has suspected — A Bhikkhu, while he is in a forest, hears 
that the village is going a-hunting and that they plan a function. A donor 
requests a Bhikkhu to come for food. This Bhikkhu entertains a doubt in 
his mind about this food. If he eats this food, then one becomes guilty. If, 
however, the donor say* that he went a-hunting for himself and not for the 
Bhikkhu — if it be so, and if he eats such a food, then (here is no offence. This 
is what one has heard and suspected. If he does not see, or does not hear, 
or does not even suspect that a living being was killed for a Bhikkhu and if 
he eats such a food, then there is no offence. 

[ 69 ] Even though one has seen, it is permissible to eat food. What 
is that which has been seen and which is still permissible to eat ? If one sees a man 
slaughtering an animal but not for a Bhikkhu and if, later, he get.* such 
meat and eats it, still there is no offence. This is called what has been 

21. It appears that th<- Chinese text needs emendation? should expcc 1 eight C A ), 
ntteadofhalf ( ) , so tli:u it will agree with Pali aft ha which seem* to have been confused 
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seen slaughtered and is still permissible to eat. Here, no offence. If one has 
heard [etc. ] — that is, a Bhikkhu hears the sound of a slaughter but the 
slaughter is not meant for a Bhikkhu. If the Bhikkhu gets such meat, he is 
permitted to cat it. There is no offence. This is what is called * heard \ 
and if one eats it when obtained there is no offence. 

Suspected and stilt permissible to eat — there is no offence. Suspected — 
A Bhikkhu enters a village and begs his food. He notes that 
meat [ given to him ] to be very fresh and suspects [ that it was prepared 
for him ]. He does not take it. If the donor says to him that the animal 
was not killed for a Bhikkhu, then he can cat it and there is no offence. 
This is what is called suspected and still permissible to eat. 

[ 70 ] If a donor does kill an animal for a Bhikkhu, but if the [ Bhikkhu J 
has not seen it, or heard it, or even suspected it, then he can eat it without 
any offence. A donor requests two persons to take food together. The 
junior person thinks in his mind that the animal was killed for the senior 
person and not for him and therefore if he eats it,theie is no offence. The senior 
person also thinks similarly in his mind that the animal was killed for the 
junior person and not originally £ ) for him and therefore if he tats it, 

there is no offence. If it be so, then each of these persons suspects that the 
animal was killed for some one else; both the junior and the senior persons 
[ thus ] suspect and eat the food together. No offence. 

A person kills an animal for a Bhikkhu; but the Bhikkhu does not know 
it; after he has finished his food, he then comes to know of it. In such a 
case, there is no offence. 

If a Bhikkhu gets meat for his food, he should first ask [ what kind of 
meat it is ] and then eat it. Why ? In order that he may be able to 
distinguish whether it is fit or unfit for him to eat; because the meat of a 
bear and of a pig is similar to each other. Not only of a bear and a pig, but 
there may be siill something else which is similar; therefore one must [ first j 
ask. 

* 

[ 71 } Clad , elated [ Via. iii. 172 ] — >Devadatta begged these five things 
but the Buddha did not grant them. Devadatta was glad and he thought 
that he could surely now break the unity of the Sangha. When Kokalika 
heard these words, he became very much worried, as ir lie had swallowed 
some poisonous medicine and in no way different. Devadatta, by way of 
admonishing his companions said thus : " Why are you so much worried ? 
The recluses seek the path. They ought to strive hard. The ascetic Gotama 
also had this dhamma [of strenuousness], though not throughout his life- 
period. But I will have the same dhamma till the end of my life. Why are 
you so much worried ? ” His companions having heard these words of 
[ Devadatta] also rejoiced' and followed him. 

The Teacher says ; " The foolish Devadatta did not know, did not 
understand that he was already heading towards Avici-hell. He rejoiced, 
paid his respects to the Buddha and went away. Me returned to Kokalika 
and others and said ; “ I, along with you all, will practise these five dhammas 
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tad wiU let people know that we are with scanty desire and have content- 
meat. ” 

[ 72 ] Desiring abundance and knowing no contentment — that is, one who is 
never moderate when he receives clothing or food and drink. This is called 
one who desires abundance and knows no contentment. Devadatta stud 
to his companions : “ Samana Gotama himself always thinks how his disci- 
ples and followers will get clothing, food and drink, without any fatigue. 
Thus he is a man who desires abundance and knows no contentment. ” 

The Buddha said to Devadatta : Do not indulge in this thing of 
breaking the unity of the Sahgha. This is a very grave offence. The Sang ha 
is united [ perfectly ] like milk and water and is living very happy. One 
who breaks [ the unity ] of such a Sahgha will experience very acute pain 
for one kappa in the Avici hell. If one is able to unite a Sahgha that is already 
disunited, he will, for one kappa , rejoice in the heavens and receive the highest 
merit (brahmam puff flam ) . ” 

The Bhikkhus also gave him in various ways lawful advice. Good 
Bhikkhus, when they saw that Devadatta was breaking the unity of the 
Sahgha, advised him in various ways revealing [ the significance of ] his 
action to him. 

[ 73 ] The Sahgha is so [perfectly] united like water and milk that they have an 
identical mind and identical physical existence [in one and the same parish] . The mind 
with identical thoughts and identical physical existence means having their physical 
existence together ( M 1*3 ) [ in one place], and being united 

[ in mind ] they observe the uposatha. 

What is meant by * not identical 1 ? Although, physically they are 
all together in one place, the minds work, away from the Dhamroa, 
differently. This is what is called * bodily together, but away from each 
othef in mind. * 

Firmly sticks to it and does not abandon it — that is, perseveres in breaking 
[ the unity of ] the Sahgha and docs not leave it aside. This is what is 
meant by * firmly sticks to it. * 

[ 74 ] The Bhikkhus remonstrate with this Bfukkhu [ Vin. iii. 1 72 ]■ — 'That 
it, those Bhikkhus who have a sense of conscientiousness reprove this Bhikkhu 
thus : * f Do not break the unity of the Sahgha. Let the Sahgha live together 
united. ” 

When the Bhikkhus thus reprove him three times, if he gives up [his 
course of action ], it is good. If he docs not give up, then at the first reproof 
which he does not act upto, he becomes guilty of a Dukkafa offence; with 
the second reproof that he does not act upto, Thusllaocaya; and with the 
third reproof which he does not act upto, there is thus no offence of 
SaftghSdisesa. 

[ 75 ] The outside rebate — The Bhikkhus hear that some one intends 
m break [ the unity of ] the Sahgha. They go to his place and thus reprove : 
"Friend, do not break [the unity of] the Sahgha. If the Saftgha gets 
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disunited, it would be a very grave thing. ** If thus he gives it up, it is good; 
if he docs not give up [ his course ], then, one should seize him by his arm and 
haul him up in the midst of the Sahgha and say to him : “ Do not break [the 
unity of] the Sahgha. ” Thus three times he should be reproved. 

Outside [ the Sahgha ], he should be reproved three times in soft words. 
Even when he is hauled up in the midst of the Sahgha, he should be reproved 
softly three times, and if he does not give up [ his course of action ], then he 
becomes altogether guilty of a Dukkafa offence. If he gives up, then it is 
good. If he does not give up, then he should be reproved by a ffatii-catuttha- 
karntna ( an action involving a proposal with three repetitions ). If at the 
beginning of the moving of the proposal (ffatti), he docs not give up, then 
he becomes guilty of a Dukkafa; if even when the first repetition of the katttma 
is over, he does not give up, then he becomes guilty of Thullaccaya ; with 
the second repetition also, there is Thullaccaya; and if he does not give up 
even with the third repetition, then there is Sanghadisesa. 

Question : — In this threefold repetition, does he become guilty of 
Sanghadisesa, at the beginning, or at the middle oi at the end ? 

Answer * — He becomes guilty [ only ] at the end. 

[ 76 ] The very first defaulter — that is, Devadatta. 

Question — In the cases, of other precepts, the very first defaulter was 
not considered to be guilty; accordingly, Devadatta, also, should not be 
considered to be guilty. 

Answer — Since he did not give up his course of action, although he 
was reproved by the Sahgha three limes, he does become guilty. 32 

The Teacher says : The following words are easy to understand; they 
need no detailed explanation. This [ offence ] about which this precept 
is laid down is accompanied by three things : a mindful action of the body 
as well as a mindful action of the tongue and a painful sensation. 

Thus is concluded [ the precept about ] the breaking of the unity of the 
Sahgha. 


[ The Eleventh Sanghadisesa ] 

t 77 J At that time the Buddha was living at Rajagaha in the Batnboo- 
grovc in a residential place. This was at the time when he laid down the 
second precept regarding the breaking of the unity of the Sahgha. 

Abetting the breaking of the unity of the Sahgha [ Vin. iii. 1 75 ] — that is, to 
take delight in, pursue and accept the procedure [ of breaking the unity]. 

Creating factions — that is, not lo observe Lfposalha, recite the precepts 
[ of Patimokkha ], or observe Pavaraua together, and thus .-betting the 
breaking of the unity of the Sahgha and ihci^iy not lo allow the Sahgha to 
prosper. This is what is called creating factions. 


22. This seems to be against the Pali original and ilie Pali Commentary. 
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[ 78 J We approve and know £ what he does that is, what is said by him 
has all our approval and we know it all* ** Friends, do not abet the breaking 
of the unity of the Sangha; you ought to assist [ in maintaining ] the unity of 
the Saftgha. When the Saftgha is united; they all rejoice and do not 
quarrel* They ate perfectly united like milk and water. 

The remaining words are easy to be understood. The remaining words 
are [to be understood ] as said before [ in connection with ] the breaking 
of the unity of the Saftgha and in no way different. 

Thus is concluded this second precept regarding the breaking of the 
unity of the Sangha. 


[ The Twelfth SanghSdisesa ] 

[ 79 ] At that time, the Buddha was living at Kosambi in the Pleasure- 
garden of Ghosita. This was when he laid down the precepi regarding the 
inherently evil nature of a person who was difficult to talk to C ) ■ 

Mis-bchawng [ Vi it. iii. 177] — that is, practising acts of misbehaviour 
in his bodily and vocal actions; [ and still saying to others who scolded him]: 
“ Friends, why do you speak such words to me ?” Thus he uttered words 
of self-exaltation. 

The Teacher says that lie must now explain the meaning of those words: 
This inherently evil Bhikkhu not accepting the advice of the Bhikkhus 
says : “ You need not admonish me; I should admonish you. Why ? 
Because, this Buddha is the Buddha belonging to my family. In what way ? 
1 took him out with Kanthaka; then the Buddha entered the mountains and 
learnt the Dhainma. He did not notice you, friends, £ at that time ]. Only 
one man ( i. e. myself ) waited upon him and followed him. The Buddha 
attained the Path and turned the wheel of the Dhamma. Therefore the 
Buddha is the Buddha of my family; the Dhamma, also, is the Dhamma of 
my family. Therefore, I ought to admonish you, friends; and not you, 
friends, ought, on the contrary, to admonish me/’ 

The Teacher says : Why was it that this Channa Bhikkhu did not say 
with reference to the Saftgha : “ This Saftgha of my family ? ** ** Because 
he was opposed to the Sangha. Therefore he could not say : ‘ This Saftgha 
of my family’. ” 

[ 80 ] “ You, friends, are like the leaves fallen on to earth from trees 

in the autumn season and brought together in one place, when driven by 
wind. Further, you are like the weeds floating on the surface of the water 
and driven all together in one place by the wind. You, friends, are coming 
from several different families and entered this Dhamma of the Buddha. 
As things are like this, you, friends, cannot admonish me : hut I ought to 
admonish you, friends !” £ Cf. Pin, iii. 177 ]. 

Thus he rendered himself impossible to be spoken to- by his companion-Bhikkhus 
* n the matter of Paimio/tAAn-instruction. Because of his self-exaltation, he 
would not accept thei r wort In. 
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Wften ht is J it to be spoken to in the matter of Pdlimokkha, his words [of 
confession of his guilt ] would absolve him from the offence and thus the 
Dhamma of the Buddha would grow and thrive. 

The following words are easy to understand. 

*» 

Thus is concluded the precept regarding the inherently evil nature of a 
person who is difficult to talk to. 


[ Thus is concluded ] 
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| T. 770a— 775a ; P’ing. 76a-80; PTS. iii. 613-iii. 668; S. ii. 442-482; 

N. ii. 617-675.] 

[ 1 ] At that lime, the Buddha was living at RSjagaha in the Plea- 
sure-resort of AnStha-pindada ( Anathapitujika ). 

Spoiling other families [ Vin. iii. 179-80.] — There were two Bhikkhus — 
one called by the name of Assaji ( Horse-master } and the other called by 
the name of Punabbasu — living at Kit 5 girl, which was the name of 
a village. 

These two Bhikkhus were always staying in the monastery of the 
village and were looking after the affairs of the monastery. In connection 
with the affairs of the monastery, they always had to go to the laymen and 
talk to them. These Bhikkhus had no sense of conscientiousness and they 
spoiled others* families. These Assaji and Punabbasu were the foremost 
among the Chabbaggiya Bhikkhus. Assaji and Punabbasu were originally 
owners of fields and they worked together very hard on their fields. Both 
these persons [once] discussed among themselves : “We are working hard 
on bur fields. Would it not be better if we leave the home' [ and become 
recluses ] in the Dhamma of the Buddha and naturally share together [ with 
others ] in the clothing and food ? *’ They then replied to themselves ; 
“Very well I it would be. all right. *’ 

[ 2 ] Then they planned as to which Bhlkkhu they should be follow- 
ers of. They thought they ought to follow Siriputta . and MoggallSna. 
Having planned [in that manner J they went to the place where SSriputta 
and MoggalAna were and sought renunciation at their hands. SSriputta 
and MoggaLl&na immediately gave them renunciation along with initia- 
tion also. After the mastery of PQtimokkha and after full five years, they 
got as their companions two [Bhikkhus], one of whom was called Pancju- 
lohitaka 1 ( Pale-red ) and the other was called Mcttiya-Bhummajaka 1 
Bhikkhu. These four persons consulted together and said : “ In this 

1-1. It ii interesting to note that Pali Commentary consider* these Bhikkhu* a* two 
fifin, i. c. Tour individual!. The Sanskrit text of the Vinaya of the Mflla-sArvf itividins olio 
consider* at more than one the Plnijuloliiiaku ( See Gilgit Ms*. Vol. Ill, part iii, p. S (T). 
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country of SSvaidii , there are times when there is plenty of rich [ crops ] and 
there are times when there is scarcity [of food]. It is not proper that we 
all live together in one place; it would bfc proper if we live spread out in 
different places.” 

[3] The three men said to Pandu-lohitaka Bhikkhu : “Friend, in 
what place would you like to live ? ” Pandu-lohitaka Bhikkhu replied : 
“ I should like to stay m the country of Savatthf. ” “ The country-men 

here have fifty-seven ten- thousand* houses. In the exterior region pertain- 
ing to the city of Sava t tin, there are eighty thousand villages. The land of 
this region is a hundred yojanas in length and breadth. You do stay in 
this country for your residence. There are many flower-trees and fruit- 
trees, such as mango trees, jack-fruit ( panasa ) trees, coconut trees and 
many such similar trees; trees of campaka flowers, Chicn-t’i ( kunda ?) and 
Moli ( mallikS ? ) flowers, and many such flowers. With these flowers and 
fruits, iive in friendliness with the house-holders and women -folk of the house- 
holders. If the house-holders like to be recluses, you convert them and 
make them go out of their homes. Make the families thrive. ” 

Further, they also asked Mcttiya-Bhummajaka llhikkhu : “In what 
place, would you like to stay ? ” He replied : “ I should like to stay in 

the city of Rajagaha. ” “ The countrymen of Rajagaha have eight crorcs 

of houses : the exterior region pertaining to Rajagaha has eighty thousand 
villages. The region is in length and breadth three hundred yojanas. In 
tills region of many trees of flowers and of fruits, you [ can stay and ] con- 
vert them into recluses. ” Everything as said above; in no way different. 

Next, they asked Assaji ( Horse-Master ) : “ Where woufd you like 

to stay ? *’ Assaji replied : *' I should like to live in the village of Kala- 

giri {Black mountain).” Tim village is very prosperous with abundant 
food and drink — three crops in one year. “ 

* Next, they asked Punabbasu : “ In what place would you like to 

stay ? ” Punabbasu replied : ** I should like to stay in the company of 
Assaji. ” “ Each one of you ought to take care of your dwelling- 
place, where there arc plenty of trees of flowers and fruits. With these, live 
in friendliness with the house-holders and with the women-folk of the house- 
holders.” 

[ 4 ] Tims these four Bhikklms apportioned among themselves their 
dwelling-places. Each one of them returned to his dwet ling-place. Each 
of them looked after his dwelling-place and converted people into ascetics. 
Each one of these three places had five hundred families of disciples. All 
together there were a thousand and five hundred Blukkhus. The disciple- 
families of Pandu-lohitaka Bhikkhu were strictly observing the precepts of 
good conduct. Taking all* Lhcse families, they followed the Buddha in Ins 
tour over the country. They observed all the precepts [of conduct] laid 
down by the Buddha and never violated them, but violated those which 
were not laid down. 


M’rdi i fifty-seven hundred- thou triad* 
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The three [other] persons lived wherever they liked. They had no 
sense o.f conscientiousness. They violated the precepts [of good conduct] 
whether laid down, or not by the Buddha. T^hcse evil Bhikkhus did what 
should not be done and practised what should not be practised. Therefore, 
in the original Vinqya, la it has been said : “ They plant flower-^ trees etc. ]*', 
that is, they themselves plant flower-trees, or ask others to plant them; they 
plant one flower-tree or many flower-trees; they either water them them- 
selves or ask others to water them; they either dig the earth themselves to 
make a tank, or ask others to dig for the use of storing up water, so that they 
can bathe and wash or water the flowery plants — all such tilings that were 
not good [ lor the Bhikkhu* ] . 

[5] If one has to make a tank for the Sahgha and if lie does it him- 
self, then this is not permitted. But he can ask others to dig [ the earth, for 
the same] Only with a permissive instruction. Then there is no offence. 

If one is preparing a garden for the Sahgha and if he makes it himself, 
or if he plants trees for a I Voiding cool shade — in all such cases, one may 
make use of permissive instruction £ kappiya-vohSra ) . If he 

plants [ trees of] flowers and fruits for liaving friendly relations until the 
women-folk of the house-holders and if he plants them himself or asks others 
to plant them, then in all such cases, there Is [ the offence of ] Dukkafa. 
But if he plants them for the Buddha ( -worship ) or for the Sahgha, then 
there is no offence; with only this exception that he cannot dig the cards or 
injure seeds. If he plants the fruit-trees for the Sahgha and if he eats die 
fruits, then there is no offence. If the water is without any insects, then he 
can himself water the plants or ask others to water them. There is no offence. 

And again, the Teacher says : By a permissive instruction one can ask 
others to plant [trees]. Hut what is a permissive instruction ? “You 
keep this tree alive; do not let it die. ” The kappiya-kSraka ( one who makes 
things permissible ) may, as time permits, look after irrigating the plants. 
But it is not permissible if, for the house-holders, he strings jasmine 
( sumana ) flowers, or even prepares garlands for wearing, from scattered 
flowers. All this Is not permissible, except when [ the garlands ] arc to be 
used as offerings to the Three Jewels. Dancing with various gestures is not per- 
missible t that is, shaking the lower part of the body [ in various manners ] } 
even, up to lifting one’s hand. This is not permissible. 

[ 6 ] No offence— 'll a house-holder requests a Bhikkhu to chant a sutta 
or a magic prayer for paying homage to the Buddha, or if he makes him 
ring the bell to announce a meeting of the congregation so that uposatha or 
any other religious ceremony could be observed — for such service to a 
house-holder, there is no offence. 

The remaining words til the Vinaya are easy to understand. 

If a Bhikkhu is sick and lias no liquid medicine, then one can offer a 
person flowers, fruits and oilier food and drink and get in return the liquid 
medicine. There is no offence [ in this ]. 

la. Pi*, iij. 179-180. 


14.3a. 1 
770b. 23 


404 


SKA N-CH I EN-P’I-P'O-SH A 


t XIV.fr. 


14.3b. I 
770c. G 


14.4a. 1 
7 0c.l9 


In [ other cases ] when he renders service to a layman, then at the tim- 
of the very first step that he takes as well as with the subsequent steps, he 
becomes guilty of a Dukkafa offence. If he gets [ in this way ] food and 
drink, then with every draft or swallowing [of food], he becomes guilty of 
a Dukkata; even upto when he becomes his messenger carrying his message, 
or a servant who has to reply to every question put to him — in all these 
cases, he becomes guilty of a Dukkafa offence, except when he renders ser- 
vice to the five 8 groups of recluses, in which case there is no offence. If the 
father or the mother is sick, or if the kappiya-kdra ka of a Sangha is sick, then 
in order to secure liquid medicine [ for him ], one may render service. 
Then there would be no offence. 

Thus is concluded the detailed explanation of [ the precept concern- 
ing ] spoiling others' families. 

[7] Having undergone the [disciplinary measure of] Parivasa, one 
further has to submit to the MSnatta for six nights. MSnatta, that is to say 
in Chinese, to control self-elation; that is, to have humility in one’s mind. 
To have humility tit one’s mind means to accept the official act of Abbhana ( re- 
stitution ) granted by the Sangha consisting of twenty persons. Abbhana, 
that is to say in Chinese language, being summoned to enter [ the meeting 
of the Sangha ] and to be told that he is absolved from the offence. 

What is meant by summoned to enter and being absolved from the offence ? 
To observe uposalha and recite the book of rules of conduct ( Pdtimokkha J in 
his company, or to observe religious ceremonies like Pa vS ran 3 in his 
company. [All these ceremonies] are to be done in his company; 
so it is called * being summoned to enter the Sangha and get 
absolved from the offence, 1 

The Teacher says ; Thus is concluded a detailed comment on the 
Thirteen Sahgh5discsas. 


[ 8 ] Next come the two Indeterminate [ offences ]. 

[ First Indeterminate Offence ] 

At that time, the Buddha was living at Savalih! in the Jctavana, in the 
Pleasure-garden of Artathapindada, 

Opportune talk [ Fin. iii. 187. ] — Seeing that there is no one else, he would 
ask the lay woman questions apt [ for die loneliness ], such as ; “I hope 
you are not in any way suffering or fatigued or starving; or that 
your husband is quite attentive to you ” — all such kinds of enquiries 
in words which one may spfcak to a lay person. 

Opportune religious talk — If he secs some one [round about], then he 
would make enquiries about her pious life. 


2. Bkikf.hu, Bhikkhunt, SikktiamrnJ , Sf mantra and SSmantri . 
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Enquiry about her pious life means to enquire about various kinds of her 
pious actions regarding the five rules of conduct, or eight rules of conduct, 
or about food for those that go out or come back, or food offered on present- 
ation of sticks ( saldkd ), or food given every fo Anight. In this manner one 
enquires 'about her pious life. 

With many children — this lay woman gave birth to ten sons and 
ten daughters. This is what is called * with many children. * 

Many grand children — Each one of her sons and daughters of this lay 
woman had twenty children. Thus she had in all this [ circle of ] 
four hundred and twenty people. Thus the people of the country con- 
sidered the mother VisakhS as one with many grand children — boys and 
girls and they always talked, among themselves, about her as the 
finest [ lady ]. 

When there was a marriage, every one came to welcome and receive 
[the new comer J. This was fixed by a customary Law. 

[ 9 ] This place was [ wide ] enough to practise sexual intercourse. 

Was sitting in a secluded place — either a Bhikkhu is sitting with a woman, 
or a woman is sleeping and a Bhikkhu is sitting, or a Bhikkhu is sleeping and 
a woman is sitting, or both the persons are sleeping together, or both are sit- 
ting. Therefore, it has been said in the original Vinaya — “ Secluded from 
[ being seen by ] the eye, secluded from [ his words being heard by ] the 
ear*’ [Vin. iii. 188]. 

What is meant by * secluded from [ being seen by ] the eye ?* — That is, one is 
not. in front of the other face to face. What is meant by ‘ secluded from [ his 
words being heard by ] the ear ?’ Sitting in front of a deaf person, or a deaf 
and blind person, or a sleeping person or in front of women 9 . 

[10] With trustworthy words — This upJsiktT was a lay disciple ; there- J4,4b.l 

fore, in the original Vinaya* it has been said : “One who has attained the 771a, 3 

Fruit [ of the Path ]” [ Vin * iii, 189 ]* This is what is meant by *an ufidsikd 

whose words are trustworthy/ 

If a Bhikkhu says that he was simply sitting together with an ufiSsikd* 
then with respect to every offence, he should be dealt with ( ) accord- 

ing to his words of admission and not according to what the [ trustworthy] 
upfsikti says* Why so ? Because what is [alleged to be] seen or heard can- 
not definitely be ascertained as true. 

[11] The Teacher says : (< I should like to give an illustration of 

this C ^ In the MallikSrama-VihSra, there was a Bhikkhu who 

had destroyed the dsavas ( depravities). One day, he went to a donor’s family 

3* The significance of this statement about women is not dear* It it an illustration 
of a low conception of women by the Buddhists ? Docs it indicate (hat the presence of 
vromen will not prevent a man from misbehaving, just as ihc presence or a blind or a deaf or 
s llecping man docs not ? The Pali expression is : tftfvttAtrt pana jatarjt pi anfp&tliijt tut kanti 
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and entered a room and sat down. The upGsikG of the family was standing 
facing him but apart from him near a cot. There came at that lime ano- 
ther ordinary I3hikk.hu outside who had etered the house seeking alms. 
He saw from alar (his Bhikkhu with the upfsiktf opposite to him, and he 
thought to himself : . " They arc sitting together on a cot. ” He conti- 
nued gazing at them. The Bhikkhu who had destroyed the Gsavas thought : 

* This Bhikkhu would surely say that 1 was sitting together with a woman 
on a cot. ’ Each one of them returned to his place of residence. This 
Bhikkhu, who had come to beg his food and wanted to raise this issue of 
offence, went to the room of the other Bhikkhu who had destroyed the Gsaeas, 
and seeking permission to enter his room knocked at his door. The Bhikkhu 
who had destroyed the dsavas, had, on the contrary, the notion of what the 
other had in mind. And so, promptly with his magic power he went out 
through the ridge-poles of his room 4 and sat in the open space. The other 
Bhikkhu came in, looked around but finding no one in, saw him sitting up 
in the air. Me said to him : “ Sir, you have such a miraculous power. 

Then why is it that you entered the house of a layman and sat alone with a 
woman on a cot ? ” The Bhikkhu who had destroyed the Gsavas replied : 

“ The fact char I entered alone the house or a donor is itself a fault; there- 
fore, friend, you [ alone ] can well protect me. ’* 

The Teacher says : This * seeing ' was not true. Therefore, to enter 
alone the house of a layman is itself an offence. Therefore ‘seeing’ in itself 
is not to be trusted. 

[12] If a Bhikkhu intends to enter a village with the relish for being 
able to sit in a secluded place with a woman, then as he puts on his garment 
and as he takes the begging-bowl in his hand, lie becomes guilty of a Dukkata 
offence. Then as he goes out, with every step that he takes, he be- 
comes quilty of a Dukka'a offence- When he reaches the house of a donor 
and enters the secluded place and sits there, he becomes guilty of a Pacittiya 
offence. If he comes out but goes again and sits there, then with every such 
sitting, he becomes guilty of a Pacittiya offence. IT he sits there in 
the company of many women, then he becomes guilty of several Pacittiya 
offences. If, however, a Bhikkhu is first sitting already in a secluded place 
and if a woman comes an<l enters that place to pay her homage and to make 
enquiries [ about his welfare], then there is no offence. 

This precept relates to an offence originating in body and mind. 

Thus is concluded a detailed comment on the First of the Indetermi- 
nate [ offences ]. 


14.5b. 1 
771 a. 28 


[ Second Indeterminate Offence ] 

[ 13 ] At that time, the Buddha was staying at Rajagaha injelavana 
in the Pleasure-garden of ArrSthapindada ( AuStha-pindika ). 


4* Cf, Pali : LUf&g3ra-kanmk&. 
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A secluded place in the open [ Vin. iii, 191 ] — a place not covered or con- 
but one where there was no other man but one Hhikkhu and one 
woman who could carry on coarse and evil conversation; other places had 
been occupied by men or understanding. 

The other words are as [ already ] explained in the First Indeter- 
minate [offence ] and in no way different. 

No offence— The very first offender when the precept was not laid down, 
a mad man with a deranged mind, and one who is tormented by an acute 
pain — for these persons, there is no offence. This offence is an inherent 
one. This offence originates from body and mind and comprises a plea- 
sant, or ncithei-plcasant-nor-unpleasant sensation. 

Thus is concluded a detailed comment on the Second Indeterminate 
[offence ]. 


[ The Thirty Nissaggiyas ] 

[ 14 ] Next come the Thirty Nissaggiyas. 

[ First. Nissaggiya ] 

At that time the Buddha was living iu the town of Ves3l! at the temple 
named Gotamaka. 

The Bhikkhus were permitted to take three garments. Which 'were 
the three ? The first is called antarGvSsaka, the second uttardsaAga and the 
third saUghdfi. These arc called the three garments. The Teacher says : 
The explanation of these three garments will be given in detail in the sec- 
tion, on Jlvaka [ in the chapter on Civara ( Garments ) ] in the Khandkaka. 

Entered a village with a different garment , that is, had one garment when 
they were staying in a room, had another when they entered a village, and 
to on .... upto that they had nine* pieces of garments. [ They thought : j 
“The Buddha has permitted us to store up three garments. On account 
of these words, one can store up three of each of these garments. ” Thus 
they became nine. 

[15] Wanted to give [ the garment ] to revered StXripuita [ Vin. iii. 195]— 
At that lime revered An&rnla thought to himself : “ Excepting the World- 
honoured Buddha, there is none among all the disciples, who can reach 
[the height of] SSriputta ” in virtue, and so Ananda, whenever he got a 
kdsttoa (yellowish garment), lie would dye it and render it permissible by 
putting specks on it. If it was good, he would offer it to SSripulta. 
Iff at the proper time, he got food and if it was good, he would first offer out 
*f it to SSriputta. If, out of proper time, he got any molasses or syrup, or 
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any medicine that would .last for seven days, or medicine. that would last for 
one’s whole life, then, out of it, whatever was pood he would offer to Slri* ' 
putta. If there were any sons of pood persons who desired to renounce the 
house and who went to Ananda, then he would ask them to go to the place 
where Sariputta was to seek a spiritual priest (upajjMya) or a secular teacher 
( G cany a ) . 

[ 16] Duty towards tke elder — The son ought to maintain his father and 
mother and so I ought to look after the World-honoured Buddha, Ananda 
is doing all this and so I can afford to Jive a life without [ much ] to do. 
Therefore, Siriputta, also, had always a high regard for Ananda. If he 
also obtained any clothing or food and drink, whatever good there was in 
it he first offered to Ananda. Therefore, in the original Vinaya, it has been 
said : “Desiring to offer f what he got] to Sariputta " [ Vin. iii. 195], 
The Buddha asked Ananda at what time Sariputta was expected to return. 
Ananda replied that he would be back in nine or ten days. He further 
asked how revered Ananda came to know that Sariputta would be back in 
nine or ten days. He replied : “ Because he knew it. ” 

[ 17 ] At the lime when Sariputta intended to go on a tour, he came 
to the place where Ananda was and told him that he was going to such and 
such countries, that lie would return at such and such a time on such and 
such a day, that he ( Ananda) would be attentive and not negligent in his 
taking good care of the World-honoured One. If the World-honoured One 
preaches the Dhamma to his fourfold group or to gods or ndgas ( serpents ), 
then at that time, he should keep [ the sermon ] well in his mind. When he 
would return, [ Ananda ] must report everything to him. 

If the World-honoured One wanted [Sariputta], then [Ananda] 
was to send a messenger to report the same to him. When Sariputta was 
staying in the country-side, he would send a messenger enquiring about the 
health of the World-honoured One, Having done that, [the messenger] would 
go to Ananda’s place and would say to him : “ Sariputta has made enquiries 
about your honour’s welfare and has asked whether you are free from any 
ailments, free from any worries and are living a happy pleasant life. ” 
Having made these enquiries of welfare, he would fur liter report to Ananda 
that [ Sariputta ] was returning on such and such a day. There- 
fore, Ananda knew that Sariputta was returning in nine or ten days* 
Therefore, in the original Vinaya , it has been said : “ The Buddha told the 

Bhikkhus that he would permit the keeping of an extra garment for ten 
days ” [ Vin. iii. 196 ], 

[ 18 ] The Teacher says : “ If Ananda had said that Siriputta 

would return within a month, or half a month, then the Tathagata also 
would have prescribed the precept accordingly. Ananda said that [ Siri- 
putta ] would return in ten days and so the TathSgata permitted that if one 
keeps by himself an extra garment for ten days, then lie is not guilty.' 
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Question — Why is it that the TathSgata prescribed this precept in 
accordance with the words of Ananda ? 

Answer — Because, this is an offence acc&ding to [ Buddha’s ] pre- 
scription apd not one that is inherent in itself. Therefore, he prescribed it 
according to the words of Ananda- 

[ 19 ] When the garment was finished— the material causes being made 
available, the garment becomes ready; the expected garment is destroyed, 
or when all expectation about it has been cut off. 

Afarff^Cutting and stitching by a needle. Therefore, it is called 
* made. 1 

Finished — When various things to be done in that connection are com- 
pleted, then it is called ‘ finished. ’ If the garment is tost, that is, robbed, or 
lost, or burnt, or washed away, or destroyed, or any expectation about it is 
cut off, or if the month of Kattika has passed away, or if the possibility of 
getting a garment by way of a pious gift [as in a Kashina caremony ] has 
gone away ( fcH fflt ) — when all such causal factors [ are opera- 
ting] — that is called ‘ finished. ’ 

[ 20 ] The Buddha said to the Bhikkhus : “ There are eight 

[preceding] causes for the taking away ( ft ) of a Ka^hina-doth ” [ Vin. 
i. 253 ], 

IjVVhich are the eight ? First, going away; second, completion; third, 
exhaustion; fourth, loss; fifth, listening ( jauapa ) ; sixth, cutting off of any 
expectation; seventh, going beyond the bounds; eighth, accompanying its 
removal [ by Lhc permission of the Sangha ]. These are the eight. 

The Teacher says that Lhese eight will be specially explained in the 
Kkandhaka. 

Taken away with the Safigha's [ official action ], that is, taken away by the 
Sahgha’s official declaration ( ffatli-kamma ) . 

[21 ] Ten days, the period of time is delimited This garment is per- 
mitted to be kept by oneself for a period not exceeding ten days; transgres- 
sion beyond the tenth day is not permitted. 

Out of the six kinds of garments, any one [is permissible]. 

What are the six kinds ? It is made of, first, khoma (linen); the second, 
cotton; the third, koseyya (silk); the fourth, kambala ( woollen ) ; the fifth, id pa 
(hempen); and the sixth, bhahga [flaxen, another variety of hemp]. If 
one has any one of these garments, he should have it declared, within ten 
day*, as permissible for use {yikappanUpaga J® Sft )• If it is two 

*pans in length and one span in breadth, then it is fit to be declared as 
permissible for use. If it is not so declared and if it is kept beyond the 
limit of ten days, then one becomes guilty and one lias to reject it and 
...52 
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ihrow it, away. Therefore in the original Vi/uiya, it has been said* : 
11 I permit Bhikkhus to declare fit a garment, which is in length eight 
fingers — these fingers are of Sugata ( the Buddha ) — and in breadth, four 
fingers. These are (he minimum [measurements of the limit J.” 

[ 22 ] Nissaggiya, that is to say, in Chinese language 4 to give up this 
is Vinaya-offence of Baciuiya and one has to express regret for it. 

The Teacher says ; “ At what time, does it become Nissaggiya ? At 

the break of the next aruria ( dawn). That is to say, in Chinese language, 
on the next day he becomes guilty. If there arc many garments bundled 
together in one place and if they are kept for more than ten days, then one 
becomes guilty. If the garments are scattered separate and not bundled 
together, then according to the counted number of those garments, few or 
. many, he becomes guilty. He has to give them up and express regret [ for 
the offence]." 

The Teacher says : ** How are they to be given up ? ” 

According to the manner described in the original Vitiaya. The Buddha 
said to the Bhikkhus : “ Vou should give up the garments in this way ; 

One must arrange those garments and then put them under the inclined 
bare right shoulder [ in the arm-pit ] and one must go, in the midst of the 
Sahgha. One must pay respects to the elders and kneeling for a long time 
with the palms or hands joined together, one must say : * Let the Venera- 

ble Sirs of the Sahgha give heed : I, named so and so, have deliberately 
kept by me an extra garment for more than ten days and so I have 
been guilty of a Nissaggiya offenep. Now I am giving it over to the Sahgha’ ”, 
[Piii. hi. 189]. 

[23] If there is one garment, he should say ’one’; if there are 
two, then he should say * two ’> if there are three, or many, he should say 

many *. A Bhikkhu from the Sahgha, who is skilful and who 
know? the Dhamma, should first make the official proposal ( fialli-kamma ) 
and accept the Bhikkliu’s expression of regret and [should say :] — ■“ Let 
the venerable Sahgha listen : Such and such a Bhikkhu has deliberately 
kept by him an extra garment for more than ten days and has become guilty 
of a Nissaggiya offence. Now he has realised his offence and is now openly 
expressing his regret in the midst of the Sahgha, If the Sahgha deems it 
opportune, the Sahgha may permit me to receive the expression of regret 
from such and such a Bhikkhu. " Having made this official proposal, he 
should first ask the Bhikkhu : “ You arc realising your offence, is it not 7 ” 

He would say ; “ Yes, I do “ You do not become, in future, guilty 

of the same offence. " Right Ho!"'— he would reply. And then only 
his expression of regret should be accepted. 

[ 24 ] If he gives up [ the garment ], he should give it to one man, or 
to two men. If he gives it up amongst three men, he should say : ” Let 
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the venerable Sirs pay heed : 1 I, such and such a Bhikkhu, have kept an 

extra clothing for more than ten days and I have become guilty of a Nissag- 
giya [dffence ]. Now I am giving it over to -you. There is the offence of 
pScitliya and now I am expressing my regret ” Among the three men, 
jonc man* should make the official proposal { Haiti ) and he should say to the 
two men : “ Let the venerable Sirs pay heed : I am accepting the 

expression of regret from such and such a Bhikklm. ” Then with great 
attention he should accept his expression of regret, that is, he should ask the 
Shiklchu and he should reply in return, exactly as one does in the Sahgha 
and in no way different. 


[ 25 ] In the Sahgha one man should recite this three times. He 
should give the garment hack to the Bhikkhu and say : “ This is a garment 
that is Nissaggiya ( fit t«> he given up ). The Sahgha is now returning it 
to you, O friend. ” Thus he should repeat three' times. If this purposeful 
giving up is to be made lawful, then the Sahgha— -down to even one man [ of 
llic Sanglia] — returns that garment to this Bhikkhu; then it is good; if that 
man docs not return, then he becomes guilty of a Dukkata offence. If one 
is guilty of a Nissaggiva offence and if he docs not give up the garment, nor 
docs he express regret for the same, then every time he wears that garment, 
he becomes guilty of a Dukkata offence. If he wears it once [and conti- 
nues with it ] until it is torn asunder, then there is only one Dukkata, as he 
k guilty of [ wearing ] a cloth that is fit to he given up. 

jYo offence , if he within [ the limit of] ten days has rendered it permis- 
sible for use; or if it is lost. These are the cases of what are called * [ in- 

* volving ] no offence. ’ 

[ 26 ] The Bhikkhus themselves think thus ; “ The TathSgata has 
permitted to keep by oneself three garments. Now we have, in addition, 
a rain-garment, a .sitting-carpet ( nisi dona ), a bandage-cloth for a sore, 

* a bed-cover, a handkerchief, a ParikkkSra-colaka ( a requisite cloth ). 
i But we do not know how these can be made permissible for use ( vikappita ) 

or acceptable by a decision ( ^ adhitthita ). Having thus thought, 

they go to the Buddha and Lcll it to him. The Buddha said to the Bhikkhus : 
( “The three garments arc acceptable by [one’s own] decision and so they 
j need not be rendered permissible; the rain-garment is acceptable by [ one’s 
} own] decision Tor four months; beyond four months, it may be rendered 
permissible ; ititldana ( the carpet for sitting) is acceptable by [one’s own] 

* decision and need not be rendered permissible; the bandage-cloth for a sore 
; need not be rendered permissible, [ as it is to be accepted by [ one’s own ] 
j decision], but when the sore is healed up, then it may be rendered permissi- 

i blc; the bed-cover is acceptable by [one’s own] decision and need not be 
tendered permissible; Parikkhdra eolaka (a requisite cloth) is acceptable 
( by [one’s own] decision and need not be rendered permissible ; a handker- 
f chief U acceptable by [ one’s own ] decision and need not be rendered per- 
missible ” 
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[ 27 ] Question : — How arc the three garments to be rendered accepta- 
ble by [ one’s own ] decision ? 

Answer : — When they arc ready, dyed, sprinkled with permissible 
specks and are of the right measurements, they are to be accepted by [ one’s 
deliberate] decision. What arc the measurements ? The saftgh&ti and 
uttardsafiga are to be with the maximum length of what is less than the 
garment of Sugata and with the minimum length of four- cubits and one 
fisted [hand] and in breadth two cubits and one fisted [hand]* The 
anlardvdsoka (inner garment) is to be in length four cubits and one fisted 
hand ( mutthi-paficaka * ) and in breadth two cubits ( duihatthaka )* If, in 
length and breadth, die measurements are less, then they should be consi- 
dered as Parikkhdra-coiaka y that is to say, in Chinese, clothing of bits for 
miscellaneous use and then they should be rendered acceptable by [ one’s] 
decision. 

[28] The three garment* : — How are they to be made acceptable by 
[one’s] decision? If there is already [an old] safighGth accepted by 
[one’s] decision, then it is to be given up. While taking the new one* it is 
to be accepted, in the presence of an elder, by [ one’s ] decision expressed by 
his bodily and vocal [action]. If there is no elder, then he should take 
the sMghGti in his hand and himself make the declaration. If he cannot 
touch it with his hand, then the declaration is not valid; he should indicate 
its name [whether ji is sanghGfi or uttardsanga or a?UarG&Gs&ka ] , 

[ 29 ] The Teacher asks : When the three garments arc given up and 
when one makes out of them Parikkhdra-colaka y they arc already accepted by 
a decision and so they need not be rendered permissible. Is it not ? ” 

The answer — One should make them permissible. 

Nisldaua ( a carpet for sitting ) : — only one is to be accepted by a deci- 
sion and not two. 

Bed-sheets - — Whether blue, yellow or red in colour, or whether with 
fringes of yarn, many or few as one likes, may be kept by oneself. 

A bandagt<lclh — One may be kept by oneself. One cannot exceed this 
limit. 

Handkerchiefs — -one may keep by himself two. 

ParikkhGra-eafakas — -many or Tew, as one likes, may be accepted by a 
decision. One does not become guilty. The pillow on the cot, mats, bags, 
kojava ( -carpet )— all these requisites of one’s room need not be rendered 
permissible, 

-** 

7. It is very interesting to note that the Chinese interpret at ion of the corresponding 
Pali expression muifht-pancaka is confirmed by the first of the two alternative expla- 
nations given by Vtmati-iinodani ( p + 258 Sinh» ed^ ) I ( i ) eatuhalthe minitv paneatna m hatthairt 
muff him katvd minitabbarn; ( Li ) keci pana 4 mut I hi~hatth tfnarn* pat\cakam f mufthi-pafleakat*! 
purity pi halt lie muff hint haM' va minitab ban tt variant L 


XIV.32 ] 


FIRST NISSAGGIYA 


4IS 


[ 30 ] The acceptance of the three garments by [ one's ] decision — How doe* 
it cease to be effective t ) ? (1) By a gift to another person ; (2) by being 
robbed' by another person; (3) by loss; (4) by leaving the religious Path; 
(5) by returning to a [lower] life of a SSmanera; (6) by death; (7) by 
change of sex; (8) by giving them up; (9) by having holes in. them; and 
(10) by leaving them away from one** lodging.* 

Question — What is meant by ‘ having holes ’ ? 

Answer — A big hole as big as the nail of a Anger. 

Question — The nail of what finger ? The nail of the smallest linger. 

If in the hole there is even one thread across then it does not cease to 
be effective. If on the breadth-side of a saAgkdfi or uttarfsaAga, there is 
a hole less than eight fingers, then it does not cease to be effective; on the 
length side, if it is less than one span { lit. contracted hand ), then it dpes not 
cease to be effective 9 . 

[31 ] In the case of an antor3-v4saka, on the breadth-side, if there is a 
hole less than four Angers, then it does not cease to be effective; while on 
the length side, if the whole is within one span, then it does not cease to be 
effective. If outside this limit of the length and breadth there is the hole 
as big as the nail of the [ smallest ] Anger, then [ the acceptance by one's 
decision] ceases to be effective. When it has ceased to be effective and 
when one goes beyond the limit of ten days, then one becomes guilty of a 
Nissaggiya. When its mending is finished, then [ again ] it is to be accepted 
by [ one’s ] decision. When a n isJdana, a bandage-cloth for a sore, rain- 
garment, bed-sheets, handkerchief are accepted by [ one's ] decision and 
if there is a hole in them, then the [ previous ] acceptance does not cease 
to be effective. If a garment is on die point of being tom asunder but has 
no Jtole as yet, and if it is mended first by strengthening that spot with an 
additional strip or two and if the [ weak part ] is then cut off, then the 
[ previous ] acceptance by [ one’s ] decision is not lost. If any of these three 
garments is twofold and if there is a hole in one fold, while there is none in 
the other fold* then it does not cease to be effective. 

, [ 32 ] Question — A k&sSaa is on the point of breaking on the backside 
and one wants to turn the two ends inside and then wear it. How should 
he turn the two ends [ in], so that its acceptance docs not cease to the 
effective ? 

Answer — He must first bring the two ends together and then stitch them 
together into one with a needlc-[ work ] and then with a cutting instrument 
break open the backside. As this [cutting] is done after the needle-work, 
the acceptance by [ one's ] decision does not cease to be effective. If the 

8. Pali Cm. gives only nine. This Ian I* not found there ; and for 1 lost ’ it substitutes 
vustsa-gSha * ' taking away in confidence ’. 

9. The Pali Cm. seems to lie just the opposite in implication. The Chinese Menu to 
be more reasonable. 
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is to be lengthened or shortened , the acceptance by [ one’s ] decision 
docs not cease to be effective. If a k&s&va is short, then by the addition of 
another piece, the acceptance does not cease to be effective. 

Qpestion—If a kds&v* is washed and if it loses its colour, then does the 
acceptance by [ one's ] decision cease to be effective ? 

Answer— No, it does not cease to be effective. If a garment has the 
lowest measurements and if one wants to lengthen it by one foot and six 
incites or broaden ii by eight inches, then on account of this repair by (he 
addition of a piece of cloth, he must needs render it permissible. But if the 
repair is done by the addition of a small piece, then it does not need to be 
rendered permissible: 

f 33 ] This declaration of rendering a thing permissible is of two kinds: 
one is making it permissible face to face; the other is making it permissible 
indirectly [through another person]. 

What is rendering a thing permissible face to face ? Taking a garment 
with oneself, one should go to the place of a Bhikkhu and one should sit (with 
hams resting on the back side of his lower leg ) as is done in the foreign 
land [ or Jambudlpa ] and thus pray to him : “ I have an extra garment. 

To render it permissible for use [by another] I am giving it to you, my 
friend. ** Then it would be right to take it and preserve it; it is not availa- 
ble for use. 

How then could it be used ? If the owner of the gift says these words : 
* f This garment, friend, is [ available] for use as you like — if he says these 
words, then it is permissible to use and there is no offence. This is what is 
called the Real (direct ) 1 rendering a thing permissible for me face to face, 10 * 

What is rendering a thing permissible indirectly ? One makes a gift, 
according to one’s will, to one of die five co-partners in die Dhamma. The 
•owner takes die extra garment to the place of a Bhikkhu and says to him : 
** I, such and such a Bhikkhu, have an extra garment not yet rendered 
permissible for use; I am handing it over to you, friend, for rendering it 
permissible for use, indirectly* ” That Bhikkhu who receives it says : “ You, 
sir, have an extra garment not yet rendered permissible for use;to render 
it permissible for use indirectly, you are handing it over to me and I am now 
receiving it* But who is the [ beneficiary ] owner of this gift ? " He would 
reply : “ Such and such a Bhikkhu. 11 The [ receiver ] would say again : 
“You, sir, have an extra garment. In order to render it permissible for use 
[ by some one ] s you have handed it over to me and I have now received u. 
This is a thing belonging to such and such a Bhikkhu* ” [ The other s^ys :] 
“ You, sir, preserve it for such and such a Bhikkhu; but if there be any occa- 
sion when you have to use it, do as you will; you need not ask the [bene- 
ficiary-] owner, 11 This is what is called rendering a tiling permissible for 
use by another indirectly* 

10* Santmuih*-vikappanz $ and pi\ranmukh9 *vikop(mnM arc similarly rendered i Q Chinch 
by Dliarmagnpia school ( Taisho cd. vol. 22. p. G7GI>* line 3 ) aa well as ihc Sarvfibvio* 
school (Taishoed* Yol. 23, p. USa). Pali Cm. gives two vadciiti of mmMttkkM-tritepP**** 
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[ 34 ] The .Teacher says ; Having received this gift, if he replies 
[suitably], well and good 1 But if he ( the giver) were to speak to a recei- 
ver who .has no understanding, then this rendering the thing permissible 
[ for use ] does not become valid. He must tlifen seek another man who 
understands the Dhamma and then immediately ( jjSfc ) speak to and give 
it to that person, in the same way as to the one already mentioned earlier 

(tt A ) • 

In what way, docs it become valid C Jfife Sfc ) ? In .wliat way does it 
not become valid ? 

If he says : “ I give it to you, sir; I have given it up in your favour, sir," 
then this [way of] rendering a thing really (directly) permissible for use 
becomes a valid ‘ giving tip. 1 

In what way does the [way oF] rendering a thing permissible for use, 
indirectly, become a valid 4 giving up ' ] ? If he says : " I am giving ihh to 
you, friend, for rendering it permissible for use [ by someone else ] indirectly; ” 
or if he says : “I am giving it up in your favour, friend, in order to render it 
permissible for use, indirectly; " or if he says : “ in order to render it permi- 
ssible for use indirectly, I am giving it to you, friend, ” then, on account of his 
use of one of such sentences, this * giving up * docs become valid. 

In what way does Lhis ‘ giving up * not become valid ? If he says : " I 14.11b, l 

pray you, sir, to receive this garment or " I pray you, sir, to take possession 773a. 14 

of this garment, " then, this [ way of] rendering a thing permissible for use, 
really ( directly ) or indirectly, docs not become valid and permissible. 

[ 33 ] What is a valid act of receiving and what is not a valid act of 
receiving ? 

If he says : " I take it, ” or if he says : “ I receive it ", then this [ way 
of] tendering a thing really permissible for use does become a valid receiv- 
ing. 

What is not a valid act of receiving ? If he says : “ I shall take it 
later; ” or if he says : “ I intend to take it; or if he says : " I make it my 
property; " or if he says : "it has become my property" — then this [ way of] 
rendering tilings really permissible for use docs not become a valid act of 
receiving. 

If Jic is requested [ to receive a thing ] on behalf of a beneficiary owner 
of the gift, then he cannot afford not to receive it. If he does not receive It, 
it should be an act not in conformity with Vinaya. 

The Teacher says : The following words are easy to be understood. 

When lie has once received [a tiling], he cannot afford not to turn it 
over [to the beneficiary ]. If he dou, not, he becomes guilty of a Dukkafa 
offence. When he has once received it and when lie knows that the thing 
does not belong to him and if, by some device of a loop-hole in the gift, he 
tries to hide that away, then according to the price, high or low, he becomes 
guilty. 
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[36] [The offence, concerning which] this precept has been laid 
down, originates in body, tongue and mind. An extra garment, which har 
not been accepted by [ one’s previous ] decision, nor has been accepted as a 
permissible gift — if it is kept with oneself for mere than ten days, then one 
becomes guilty of an offence. One does not become absolved from it on 
the pretext of [no ] 11 knowledge. If he knows that he has gone beyond the 
limit of ten days, he becomes guilty; even if he docs not know that he has 
transgressed the limit of ten days, he docs become guilty. 

This precept involves three sensations. 

. Thus is concluded a detailed explanation or the precept concerning an 
extra garment. 


[ Second Nissaggiya ] 

[ 37 ] Putting on purely the inner and upper garments ( antar&vdsaka and 
uttar dsaitgc) they went on a tour oner the country { Vin. iii. 196 ] — that is, they put 
aside for a long time the sanghStis which [ consequently ] got spoiled. 
Then revered Ananda, while he was on his routine -round of inspection of 
the rooms, noticed those [ safighGti- ] clothes spoiled. 

The Teacher says ; “ How was it that Anunda noticed these clothes 
while he was on his [ inspection - J round?” 

Answer — Because when Ananda went on his [ inspection - ] round of 
the rooms, if there was anything rotten or unclean, then he would himself 
throw away the rubbish and put the place in order; if there were any sick 
Bhikkhus, then he would, in right time, look after them by supplying diem 
their [ medical requirements ] and nourishing food. Therefore Ananda 
‘went on his [ inspection-] round of rooms. 

JVo official act even if he goes away putting aside [ one of] his garments, that 
is, although, he leaves aside [ one of] his garments and goes away for a night, 
he will not be guilty of a Nissaggiya-offence. 

Question— How long can he go away for nights leaving aside [ one of] 
his garments ? 

Answer — As long as his disease is not cured, he can go away for nights 
leaving aside [ one of] his garments. 

[ 38 ] If a Bhikkhu is sick and if die Sahgha has given [ permission 
by ] an official act, ihcn he can go in any direction. If the disease is cured 
and lie intends to come back, but there are obstacles in his way, then he 
may not return. If he -^always entertains the thought of returning and 

11. Tlic Chin, corresponds lo Pali : no _rart fti-vi mot A/to. So/irlS-vimokJcha is explained is 
Virooti-vinodani ( pp, 127, 247 ) a* tatinSj/a abhjueim vitnokkho, or ur3Vt fjra ebltSrena muctatutt 
vimokkho — getting abiolved because of not knowing the precept. This is confirmed by 
! the modem parlance : “ Ignorance of law is no excuse. " 
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although his disease is cured, he will not have to lose his garment [ by 
relin quishing it }. But if he has definitely decided in his mind not to come 
back, then he does lose his garment. If he exceeds the limit of ten days, 
then he does become guilty of the offence of [ keeping } an extra garment. 

If he has gone to some other place and if his disease is cured and he return* 14.12b- 1 

to the place where his garment is kept and his disease is revived and he now 773b . I 

wants to go away again, elsewhere, then he can get the benefit of his old 
official [permission}. He heeds no fresh official act [ of permission}. 


[ 39 } A village with one single bound [ Fin. iii. 200 } — that Is, a village 
where one family takes food and drink together. Keeping the garment 
in such a village, one may go oneself to a place in a forest and If he enters 
the village again before the next day breaks, then he does not lose his ■ 
garment. 11 

A village with [ houses having ] separate boundaries — that is, where the dwell* 
mg houses are separated from each ocher. If his garment is kept in one 
house and he stays away for the night in a house [in another bound-limit}, 
then he has to lose his garment. 

Not to be away from [ what is within } his hand-spread ( haUha-pSsa ), 
that is, the garment is to be within fifteen 13 cubits; then he does not lose his 
garment. If the garment is placed on the ground and if one goes, with his 
miraculous power, into the air, then he loses his garment. 

A village with 'different families, like the towns Ves&IT and Kusin&rS with 
several heads of families. These arc villages with different families. 

If the garment is kept in a guest-house and if one is outside and goes 
away from the garment, then if he is within a distance of fifteen cubits, he 
does not lose the garment. 

The Teacher says that the following words are easy to understand. 

% 

[40 ] A storeyed house — whether it has five storeys or seven storeys; all 
having one bound, or each having separate bounds. 

What is meant by * having one bound ?* That is, ail the storeys from 
the top to the bottom belong to one and the same owner. If the garment 
is anywhere on these storeys, one does not lose it. This is what is meant by 
* having one bound.* 

What is meant by ' having separate bounds ?* 

That is, many people live together [ at the same time } on these storeys. 14. 1 3a. 1 

If the dwelling-places arc distinctly separated from each other, and if the 773b. 13 

garment is on the upper storey and the Bhikkhu is on the lower storey, then 
the Bhikkhu should go to the place where his garment is. If he does not go 

12. This is m^rc liberal than the corresponding Pali rule, which restricts him to the 
same village where he keeps his garment. It does not permit him to go to the forest, but 
confines him to places within the village ( gfmaUhantan ) . Probably, the Chinese Cm. may 
imply that the forest is within the bounds of the village. 

13. Pali Cm. says : 11 adAhatrtjo-raUnappamS-M padtsS ; that is. a ratana is considered to 
be equal to six cubits. 
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to the place where his garment is, then he loses his garment. This is what 
is meant by * having separate bounds 

r 41 J Cart-bound — A Bhikkhu leaves his garment on a cart; then he 
must pursue the cart-track; he cannot stray away from it. If, before the 
next day breaks, he is within fifteen cubits, then he does not lose his garment. 
If he goes beyond fifteen cubits, then he loses the garment. This is what is 
meant by * cart-bound .* If one places his garment on a cart and if the cart 
gets turned over, or if the cart is broken and the goods on the cart are spread 
over in several bunches, and the garment has followed one bunch, then 
the Bhikkhu must remain by the side of his garment; he cannot go away 
from it. 

Tree-bound , that is, the place covered over by the shade of a tree at a 
mid-day. If the bunches and leaves of a tree throw down a shade that is inter- 
spersed and is not closely set and if the garment is placed in the sun, while 
tlie Bhikkhu is sitting under the shade of a tree, then he loses his garment. 
If the branch of a tree is hanging over a long distance and the garment is 
placed in the shade of the branch, while the Bhikkhu sits at the foot of the 
tree, then he docs not lose [his garment]. 

[ 42 ] Forest-bound, that is, like the forest ofVindhyas ( VindhyafavT?); 
in no way different. In Chinese, it means, a big grove; also a place where 
man cannot easily reach, like an island in the sea. 

Grove-bound — If the garment is placed in a grove and if it is within 
fourteen 1 * cubits, then one docs not lose the garment; similarly in die island 
of the sea if it,is within fourteen cubits, all round, then one does not lose the 
garment. When a man comes to such a grove and if the boundary- line 
[of the circle] is not [witliin] ’bur teen cubits [from its opposite point], then 
one should keep the garment with oneself. If he does not do it, then he will 
lose the garment. 

A Bhikkhu lives in a forest. He sits in meditation until the night 
approaches its end; the sky is on the point of being lit with dawn-light. 
Vexed with his sleepy eyes he takes off liis garments and puts them on the 
bank and enters a tank for bathing. But before he finishes his bath, the day 
breaks. Then he becomes separated from his garments and he becomes 
guilty of a Nissaggiya offence. If he does not give them up and if without 
any expression of regret he wears them, then there is the offence of Dukkata. 
If he stands naked on the bank, then also he becomes guilty of a Dukkafa 
offence. 

[ 43 ] Question — How can he get absolved from the offence ? 

Answer — If there is no Bhikkhu [ round about ] and if, therefore, he 
cannot express his regret and if he wears the garments, there is no offence. 

14. The corresponding Pali-cxprcssion is tamaula-saUabbhonlatt, which is explained 
as majjbt fhitassa (abbadhtiu sattabbfiantarj uinibbedhtna cuddasa Aortli; for a man standing in the 
centre, seven abbhantara distance on all sides around; therefore, the diametrical distance will 
be fourteen. This a bbhantara -distance, however, is explained earlier in the Samenia-pfiSdtkt 
( PTS. in. C54 ) as equal to attha-uiiati-itattham, twenty-eight cubits. 
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If he sees a Bhikkhu, then, without giving them up with an expression of 
regret ( ) > if he wears those garments then, with each one of 

them, he becomes guilty of a Dukkafa offence. If there is a Bhikkhu who has 
a garment fit to be given up and he intends to go to the place of a Bhikkhu to 
give it up with an expression of regret, but, while just on the way, a thief de- 
prives him of his garments, thetythough he merely expresses regret, he does 
become guilty of the offence of PUcittiya. 

If one sends a s<fmaptra or a lay disciple carrying with him his garments 
and if he strays away from the road, or if he sleeps soundly until the next day- 
break, then one loses his garment. The sSma^era t or the lay disciple, taking 
the garments, goes in advance and enters the bounds so that the garments 
would not be lost. The Bhikkhu also enters these bounds but he does not 
know [ about his attendants ]. He says that they are outside the bounds. 
The day breaks. The garment is really within the bounds; yet the garment 
is lost; but the Nissaya ( fife Jh ) continues. 

[ 44 ] In the same way, if the disciples who have not yet completed 
£ five years [ of apprenticeship ] take the garments of their teacher and follow 
S' their spiritual priest in his tour, but on the way they meet a preacher of the 
f* Dhamma and are keenly desirous of listening to his sermon and so they stay 
until the next day breaks. Then they are not guilty of deserting their teacher. 
Why P Because they certainly did not intend to desert him. £ On the 
contrary], they definitely wanted to stay with him. The Teacher, how- 
ever, becomes guilty of the offence of staying away over night from his gar- 
fitments. The holy garment ( ^ ) has been accepted by him after a 

^[deliberate] decision. And so because he remains away overnight from 
.his garments, he becomes guilty. 

4 The remaining words are [ to be understood ] as said before; in no way 
Indifferent, 

Thus is concluded the precept concerning staying away overnight from 
e's garments. 


« 


I T [ Third Nissaggiya ] 

i 

i [ 45 ] At that time, there was a Bhikkhu who obrained a piece of cloth 

. |[ for a garment ] out of season. This Bhikkhu wanted to make a garment 
Jfom of it, but it was not [ long ] enough. He was sprinkling water upon it, 
^putting it in the sun and stretching it with the intention of lengthening it. 
THie Buddha, while he was on the inspection-round of the rooms saw him 
asked him : “ What are you doing, O Bhikkhu V* 

The Bhikkhu replied : “ This piece of cloth is short; I am pulling it 
y *th the intention of lengdiening it. ” 

A [ piece of ] doth out of season [ Vin. iii, 204 ] — One month at the end 
f F [ rainy- ] summer and four months of the winter — this is ‘ season. ' The 
1 rci *taining seven months arc considered to be ' out of season. * 
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A gift out of season — It may be obtained in due course by the Sajtigh^ 
or obtained in due course by a group, or obtained by a single individual. 

The Sattgha, that is, the whole of the congregation of the Sang ha. 

The group — May be either the group of those who learn the Vinaya, or 
the group of those who learn the A bh idhamma , or the group of those who learn 
the Suita. 

As for want of sufficiency it was very very small and was not sufficient 



[ 46 ] One tan keep it if one expects [ a similar one j within a month — whether 
one expects it from a Sahgha, or from a group, or from kinsmen, or from 
acquaintances, or in a place where he can gel a garment made from dust) 
rags, or from one's own possessions — this is what is called an expected one. I 
there is an expected source from where he can get one within a month, thei 
he can keep it. If he preserves it beyond that limit, then he becomes guilt] 
of a Nissaggiya offence. 

If on the twenty-ninth day, he gets the expected garment which is fine 
than the coarse one he has, earlier, then, he can make the previous garmeni • 
rendered permissible [for use ] . He can retain the new one for one moatl 
with the expectation of getting a similar one. If the expected garment i 
coarse, then he can further wait for another month. In this way, as one likes 
by one turn after the oilier, he can [ wait J expecting to get a similar one 
But he cannot go beyond the limit of one month. 

The Teacher says : The following words are easy to understand. 


[ 47 J If on the twenty-ninth day, he gets the expected garment, the 
immediately, that very day, he should accept it by a decision or should 
render it permissible [ for use ]. If he does not accept it by a decision, o 
if he docs not render permissible [ for use ], then as the next dawn break 
it becomes Nissaggiya. Thus in turn, as the tenth day is reached, if he gel 
the expected garment, then that very day, he should accept it by a dccisia 
or should render it permissible [ for use ]. If he does not accept it by a deci 
sion, or render it permissible [ for use ] then, as the eleventh day is r cache 
when the next dawn breaks, the garment becomes Nissaggiya. 

The source-cause of this precept is the same as of the first Nissaggiyi 
in no way different. 

Thus is concluded the detailed explanation [ of the Third Nissaggiyi 


[ Fourth Nissaggiya ] 

[ 48 ] At that time the Buddha was living at SSvatthI in Jctavsi 
in the Pleasure- garde r» of AnSthapindada. The elder UdSyl directed 1 
former wife — ( ^ pur&va-duiiyikd ) — to wash his old garment. 

Seven generations related on the father's and mother's side [ Fin. iii. 206] — tk 
•s, the father, grandfather, great grand father, great great grand father 
so on upto the seventh generation [ upward ] ; in the same way, also, k* 
generations on die mother’s side. * 
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Relations on the j other's side — brothers, elder or younger, of the father, 
elder brother, younger brother, thus up to the grandson. 

Relations on the mother's side, that is, the brother or sister of the mother 
upto grandson and the seventh generation — all those are relations on the 
mother's side. \ 

Daughter and upto grandson — all these are kinsmen. 

One can permit the daughter and.. ..upto the grandson who have become 
recluses, to have one’s own garments dyed; but one cannot ask the daughter* 
in-law who has left her home, to dye one's garments. Why ? Because she 
does not belong to his kins-folk. 

Bfukkkunl — that is, one who has received from both the Sahghas, her 
initiation by the official act of fiatli-catultka (a procedure in which the proposal 
is the fourth thing ). She is called Bhikkhunl. 

An old garment, that is, even upto one used for miscellaneous ( lit. light } 
personal use. This is called an old garment. If it is washed, it becomes 
Nissaggiya. 

[ 49 ] If a Bhikkhu instructs a Bhikkhunl to wash [ his garment ] 
and if the f Bhikkhunl ] prepares hearth, boils water, or seeks fire-wood to 
make fire, then for every such action that is done [ by the Bhikkhunl], the 
Bhikkhu becomes guilty of a Dukkafa offence. When the washing is finish- 
ed, then the garment becomes Nissaggiya. When the washing is finish- 
ed and as she wants to return the same to the Bhikkhu, if the Bhikkhunl 
lays to herself that it has not become clean and that she would wash it again, 
then the Bhikkhu does become guilty of a Dukkata offence. In the same 
way, with dying also. When the dying is over and if he lets her beat the 
doth [smooth], then for every such action the Bhikkhu becomes guilty of 
a Dukkafa offence. If [ the Bhikkhunl ] is not a kins-woman and if he is 
aware that she is not a kins-woman, and if he lets her wash and dye, then 
the garment is Nissaggiya, 

JVo qffence — If a Bhikkhunl takes the garment of her own accord and 
washes it, then he does not become guilty. If he lets a sUtkhamdnS, a sdma- 
«r/, a sdmapera, an upOsaka, or an upffsikd, to wash or dye [his garment], 
then he does not become guilty. 

[ 50 ] If he sends his garment for washing or dying to an updsikd, but 
before she can wash it or dye it, she leaves her house and gets initiated [ as 
s Bhikkhunl ] and if then she washes it or dyes it, then the Bhikkhu becomes 
guilty of a Nissaggiya. If he sends it to a sdma&erl, or to a sikkhcmdnd for 
washing or dying, and before this washing or dying is done, they leave the 
house and get initiated [ as Bhikkhunls ] and afterwards they wash it or dye 
it, then the Bhikkhu becomes guilty of a Nissaggiya offence. If he sends 
it to an upSjaka, or a sdmatiera, for washing or dying and before this is done, 
they leave the house and get initiated as Bhikkhus and then, by a change of 
Wj they are converted into Bhikkhunls, and then the washing or dying is 
done, then the Bhikkhu becomes guilty of a Nissaggiya offence. If he sends 
it to a Bhikkhu for washing or dying and if the latter changes his sex [ into 
that of Bhikkhunl ] , then also similar offence. If he lets a Bhikkhunl wash 
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or dye his garment and when that is done, the Bhikkhu thinks to himse/' 
“ it has not become clean ” and so he makes her wash again, then he be- 
comes guilty of a Nissaggiya offence as well as a Dukkafa offence. If he 
lets several BhikkhunTs, not from among his kins- women, wash [ his gar- 
ments], then he becomes guilty of several Nissaggiya offences, [There 
arc some women] who have received initiation from the Bhikkhu nl-Sangha 
but they have received no initiation from the more respectable [Bhikkhu- 
sangha], like the five hundred women 15 of the 3akya clan — if he lets any 
such Bhikkhunl wash [ his garment ] , then he becomes guit ty of a Dukkaf a 
offence, 

[51 ] No offence , if there be the washing of a leather-shoe-bag, or of 
a bowl-bag, or of a pillow-case, or of the cord around [ one's waist]; or if 
there is washing of things like these, there is no offence* 

The Teacher says that the following words are easy to understand. 
This is a precept with six [originating] conditions leading to 
the offence. Which are those six ? First, the body; the second, tongue; 
the third, body and tongue; fourth, body, tongue and mind; fifth, a doing, 
and the sixth [ no ] absolving [ from the offence on the ground of ] 
ignorance [of the rule]. This precept involves three sensations. 

Thus is concluded a detailed explanation concerning the washing of 
a garment. 


[ Fifth Nissaggiya ] 

14. 16b, 2 [52] At that tiiw, the Buddha was living at Rijagaha, in a dwcll- 

774b, 16 ing-placc in the Bamboo-grove. At that time Uppalavanna Bhikkhunl 

was staying in SavatthL One morning UppalavannS put on her dress, 
took the begging-bowl and entered SavatthI to beg her alms. When she 
'had finished her begging, she returned to Andhaka-vana to practise medita- 
tion by day-time. 

Question : — A Bhikkhunl is not legitimately allowed to move alone. 
How was it then that this UppalavannS entered the Audhaka-vana alone ? 

Answer The Buddha had not at that time prohibited, by any 
precept, solitary movements. Therefore, UppalavannS could move alone, 

[53] Having done their job ( katakamm^ ) [ Vitu ill. 208] — Having done 
their work of theft. What is the job of a thief ? To bore holes Into walls 
and snatch away the property of people and do dungs of that sort* This is 
called the job of a thief. 

The leader of the thieves — One who commands thieves is the leader of the 
thieves. 


15, Here there srerm to be some dberepartcy. Because the Pali Cm, *ayi that the five 
hundred women of the ^£kya clan received initiation from the Bhjkkhu-aarigha { Bhikkn^ 
natp saniib upasampann* n4m#paitmsata~Sfkij>*niyi>) m And 11 appear* to be correct, u there 
could not have been any 13 hi kkhunf -Sangha at that time. 
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He already knew this Uppa la varies BhikkhunI, earlier. 

Going ahead — This leader of the thieves while walking at the front of the 
thieves saw UppalavannS BhikkhunI and, bein£ afraid of violence against 
her at the hands of his [ follower- j thieves, said to his companions. % “ You 
better go by this road. ” The thieves then followed [ the instruction of] 
their leader and went away. 

[ 54 ] From the samddhi she emerged — The BhikkhunT, at the time she 
entered the sam^dhi, had previously stipulated to herself that she would 
emerge from the sam^dhi at such and such a time. When she emerged from 
sam&dhi, the thieves were thus shouting out ; “ If there had been nearby a 
Samaria or a BrShroana, we would certainly have made a gift of this to him. 1 * 
The BhikkhunI thought to herself in her mind : “ This forest is again with- 

out anyone else. I am the only person here. They would have certainly 
made that gift to me. And therefore a ^liikklium could take it.” 

[ 55 ] Left behind in the monastery — It was UdSyi. 

Question ; — How was it that UdSyi was left alone in the monastery ? 

Answer : — All the Bhikklius had gone to a village to beg their 
food, following the TathSgata, leaving behind Udlyl to guard their dwell- 
ing-place. 

If you want to give me [something], you must give me your antartlv&saka 
[ inner garment ] ; because it is so fine and delicate. 

The Teacher says that UdSyi cared little for aatortfvSsaka itself; but 
he just wanted to see the [ beautiful ] body of the BhikkhunI. Therefore, 
he asked for the antarSvtisaka, 

Having given it, she departed — UdSyi begged it of her three times. The 
BhikkhunI then took off the [ inner ] garment and gave it to him. And 
then she returned to lier place of residence. 

.[56] Exchange [ garments ] — It. has been said in the original Vinqya .- 
“The Buddha said to the Bhikkhus that it is permissible for them to have 
an exchange [ of garments ] with the five groups of people who share the 
Dhamma in common " [ Vin. iii. 209]. 

What are those who have the common Dhamma ? That is, those who 
have a common teacher, a common way of conduct and a common [ reli- 
gious and philosophical ] view. This is called * those who have a common 
Dhamma.* 

As he is preparing for receiving a garment [ from a BhikkhunI who is 
not a kinswoman], he becomes guilty of- a Dukkafa offence. If he receives 
it in his hand ( A ^ » then there is Nissaggiya, with the single 

exception of a BhikkhunI who is one’s kinswoman, in which case, there is no 
offence. So also, in the case of a SikkhamSnS, SSmanerl, or an UpSsikff, 
although not kinswomen, there is no offence. 

[ 57 ] No offence' — If a Bhikkhu receives a garment as a gift for his 
sermon from the four groups of followers who become pleased, there is no 
offence. If a BhikkhunI, who is not a kinswoman, casts off a garment and 
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it is received as a dusty robe { parnswkdla ), then there is no offence. X 
Bhikkhunl, who has received her initiation only from one Sahgha and who 
is not a kinswoman— if from her one receives [ a garment ] then the offence 
is Dukkata. If a BhikkhunI who has received her initiation from both the 
Sahghas and if she is not a kinswoman and if from her one receives a gar- 
ment, then there is the offence of Nissaggiya Pacittiya. If he exchanges 
a few things for [ his ] many, then there is no offence. The remain- 
ing words are easy to understand and need no detailed explanation. 

This precept [ concerns an offence which ] has six originating sources. 
It is a prescribed offence. And as [ said ] earlier, it is subject to three sensa- 
tions. 

Thus is concluded the detailed explanation of the precept about 
receiving a garment. 


[ The Sixth Nissaggiya ] 

[ 58 ] At that time the Buddha was living at SSvauhl in Jetavana in 
a dwelling-place in the Pleasure-garden of An5tha-pipdada. 

Upananda Sakyapntia — Of the eighty thousand persons who had 
renounced the world from the SSkya clan, Upananda was the most 
condemned one. But he was very clever and he possessed a beautiful voice. 

While walking on the high road — Many Bhikkhus, while they were com- 
ing from SSketa to the country of Savatthf, met some thiefs and robbers who 
snatched away their garments, 

l 59 ] When they were asked : 41 You, with your naked bodies belong- 

ing to the heretic sects 1 — now you seem to have in your mind good thoughts 
[ in that you have come here to pay your respects to the Buddhist monks ” ]. 
They replied : 44 We are Samaras belonging to the £akya clan; we 

are not heretics. ” The Bhikkhus when they heard these Bhikkhus speak- 
ing. in this manner went to Rev. Upali and said to him t 44 Sir, please 
approach them and put searching questions to them. ” Upali then 
approached them and asked them : 44 How many years have you passed 

since your in. Nation into Order ? When did you receive your initiation ? 
Who is the [ Head- ] teacher qf the Sahgha ? At what time have 
you accepted the three garments by your decision ? ** 

After having asked these questions, he came to know [ the whole story J. 
These Bhikkhus could have begged their garments of those who were not 
their kinsmen. If there was no place from where they could have begged 
[these garments], they could have covered their naked bodies with grass 
and entered a monastery but they could not enter a monastery with their 
naked bodies. 

* 

[ 60 ] The Teacher says : 44 I must now explain this whole matter, 
in succession. If Bhikkhus going along the road see thieves, they may 
hand over their garments and begging-bowls to youngsters and lei them 
escape [ the thieves ] and if the thieves, noting this, pursue the youngsters 
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gnd thus, if the garments arc lost, then any person, whether senior or junior, 
is permitted to cut and take grass or leaves of trees and hand them over to 
the rest, so that they can cover the nakedness of their bodies and go towards 
* monastery. Laymen seeing Bhikkhus coming ^with naked bodies after 
having encountered thieves, take laymen's clothes and hand them over to 
the Bhikkhus — no matter if they are dyed in five different colours — the 
Bhikkhus are permitted to wear them. There would be no offence". 

[61 ] Therefore, it has been said in the original Vinqya** : ** There 

are Bhikkhus who wear white-coloured garments, or those who' wear gar- 
ments with more gaudy colours; or those who wear garments with 
their hinges uncut; these Bhikkhus are permitted to wear them. There 
it no offence . Who is such a man ? If there be a wise man, he ought to 
know its significance. ” 

The answer is : “ He is the Bhikkhu who has lost his garment in an 

encounter with thieves. ” If a man loses his garment in an encounter with 
thieves, then he is permitted to wear the garments of [ even ] heretics. 

[ 62 ] The garments of heretics — If there are feathers of birds, or clothes 
made of wood-bark, then he can wear them. There is no offence. But 
then he is not permitted, in turn, to entertain their perverse philosophical 
view. When a Bhikkhu loses his garment and if he enters a monastery 
and there is a garment belonging to the Safigha, then he can accept ( ^ ) 
it. If there are clothes belonging to a residence then the Bhikkhu enters 
the residence and stays there. If he does not go there and stay, then he is 
permitted to accept another garment in exchange for this. If there is no 
such cloth, then he can substitute *a carpet or a pillow-cover for it. While 
the Bhikkhu wears it, if it gets tom or spoiled, then he need not make it good. 
If a donor gives him a garment, then he must return the garment 
of the Safigha. 

* 

[63 ] When a Bhikkhu who has lost a garment enters a monastery 
and if there is no garment belonging to the SaAgha, then he is permitted to 
beg it of a householder who is not his kinsman. One who has lost his gar- 
ment can beg it himself or he can let another person beg it. There would 
be no offence. Only he cannot beg gold and silver. 

The Teacher says : “ The remaining words that follow are easy to 

understand and need no detailed explanation. ” 

This precept has its origin in body and mind. It involves three sensa- 
tions. 

Thus is concluded a detailed comment on the Precept regarding beg- 
ging a garment of one who is not a kinswoman. 

[ Thus is concluded ] 

the Fourteenth Book of the Vinaya-Commentary [ named] 

Samanta-pSsSdikS . 

16. Piti text mention* the Mnireebook— fwwIM. [ Fie. v. 219 ]. 
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BOOK XV 

[T. 775a— 782c; P’ing 80a-85b; FTS. lit, 668-iv. 801; S. ii. 482-587; N. ii. 

675-819 ] 

[ The Seventh Nissaggiya ] 

[ 1 J At that time, the Buddha was staying at S£vatthl in Jctavana, 
in the residence of An^iha-pmcjada, Take away a number of garments — Do- 
nors hear chat Bhikkiius have lost their garments. Everyone gives them 
garments. Requests them to take as many as they like [ Vin. iiL 214 ] — That is, 
the donors say to *h c Bhikkhus If you need, you can take them to your 
hearts* satisfaction* M This is what is called a request to take as many as 
one likes. 

The inner and the upper garments — Antardv^saka (inner garment) 
and uttardsaftga ( upper garment) which include ( 5 ) saAg&dtL 
Therefore in the original Vinqya t it has been said : “ If a Bhikkhu loses his 

three garments, then he is permitted to take only the inner and upper gar- 
ments; the remaining one garment, he should beg somewhere else* If he 
loses two garments, then he should take only one* If he loses one garment, 
he cannot receive any ** [ Vin. iiL 214 j. If a BhikkhunT loses her five gar- 
ments, she can take only two*; if she loses four, she can take only one* If 
she loses three, she cannot receive any. If, however, kinsmen [ give ] them, 
or donors request them to accept them, or if they are bought as their own 
property, then one can take as ir^ny as one likes. This precept has six 
originating causes. One does not get absolved from the offence on the pre- 
text of [ no ] knowledge. This precept is a prescribed one involving bodily 
and vocal actions and three sensations. 

Thus is concluded a detailed comment on the Precept regarding the 
inner and upper garments. 


[ The Eighth Nissaggiya ] 

f 2 j At that time, the Buddha was living at SSvatthT in a dwell!#"* 
place in the Pleasure -garden of AnS t ha-pi ndada. 

The money-equivalent of & garment [ Vin . iii. 216 ] — That is, gold, silver, or 
money. If a house-holder, or his wife, intends to reserve some valuable 

* Bhikkhunl-Njwaggiya, No- ) 7* 
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from which garments for a Bhikkhu could be purchased and if a Bhikkhu 
coming to know of it, goes to him or her, and advises thus : “ If you are 
preparing garments for me, then you should prepare such are fine, deli- 
cate, long and broad [ enough 

Instructs to increase the value , that is, [ increases the valued from the sixteenth 
part at the lowest to one [at the highest ] 

Instructs to make the texture finer, even to the extent of one fibre at the 
lowest ( Jffr — * ) ■ If he gets such a garment, then he becomes 

guilty of a Nissaggiya offence. 

[33 If a donor intends to prepare a big garment and he instructs to 
make a short one; or if the donor intends to purchase a very costly gar- 
ment and he instructs to make it less in value; and when the donor prepares 
one according to his instruction and he gets it, then because of these instruct- 
ions, he does not become guilty. If his kinsmen make a request, or if his 
donors request him, and then if he gives instructions, there is no offence* 
So also, if he instructs to benefit othfc'rs, then also he is not guilty. 

The Teacher says that the following words are easy to understand and 
need no detailed comment. 


[ Ninth Nissaggiya } 

[ 4 ] In the other precept about house-holders who are not kinsmen, 
the only difference is that there are many house-holders [ in this case ], who 
are planning to set apart the money-equivalent for a Bhikkhu’s garment, 
AH the remaining words arc as said in the preceding precept. 


[ The Tenth Nissaggiya ] 

[5 ] At that time the Buddha was staying at SSvatthT in Jetavana in 
a dwelling-place in the Pleasure-resort of An§tha-pmdada. 

Said these words to a householder : 11 You take this value of the garments 
and purchase them and hand them over to such and such a Bhikkhu. ” 
Such words were already spoken. 

A fine of fifty [ Vin. iii. 216 ] — ■ that is, a fine of fifty kahdpapas. 

Just wait , Sir — " Sir, to-day, I have some work; I request you, Sir, to 
wait and let today pass by; tomorrow morning I shall give you. ” 

A feudal chief of the king — that is, one who ciyoys the king’s emoluments. 
This is called a feudal chief of a king. 

A deputy— one who is sent with some offerings. 

A carrier — one who takes a thing and goes with it to the place of a 
Bhikkhu. 

Taking [ a thing J when it is permissible — If I get a thing which is permissi- 
ble, then I would receive it. 

Permissible things , that is, clothing, medical requisites. They are called 
permissible things. 
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[ 6 ] Cere-taker of the rooms of the Sahgha — that is, one who is compelled 
to work for the Saflgha. 

I hoot already made, him understand — I have already spoken to this care-taker 
of the rooms [ in the monastery ] that if the Revered Sir needs any garments, 
then he should go to the Revered one’s place and hand him over those 
garments. 

O, house-holder, I need garments— that is, I told him and made him under- 
stand [ my needs ]; following it was given a reminder of which he under- 
stood [ the import]. Thus when such a demand is made two or three times, 
if he gets [ the garment J, so far so good. If he does not get it, then once, 
twice or for the third time, or even upto the sixth time, he should stand before 
him in silence. 

[ 7 ] How in sitlence /‘—That is, he should not utter a word from his 
mouth ' ; he should stand, should not sit .down ; even if the donor invites him 
to take a seat, he cannot do so ; if he gives food to eat, he should not receive 
it; nor even a drink ; if he is requested to give a religious sermon, or to recite 
a sacred prayer ( 311 W ) [ f° r affording protection ], he should not 
recite It. If the donor asks : “Why then have you come to 
this place ?” then he should reply that the house-holder himself knows it 
quite well. If he gets the garment [ by this much ], then well and good 1 
If he makes no demand with his tongue, then he can stand twelve times in 
silence. If he makes one oral demand, then he can reduce two of the 
[ twelve ] silent visits; if he makes two oral demands, then he can reduce 
his silent visits by four ; if he makes three oral demands, he can reduce six 
silent visits; and so on * * * * * - If he makos six oral demands, he can do away 

altogether with his twelve 1 silent visits> . If again, after this, he goes and makes 
a demand and gets his garment, then it becomes Nissaggiya (worthy to be 
given up) . 

If each day he goes and makes an oral demand, then in this way, he 
can go on six days. If one day he goes and makes his oral demand six times, 
then afterwards he Lt not permitted to go and make a demand, nor is he per- 
mitted to make any silent visit. 

[ 8 ] If he does not get the garment eyen then, then he should go to 
the place from where the money-equivelant for the garment has come and 
say; “I do not find at last put to use the money [invested] by you ( ife ).* 
You should youiself know this. Let "it not perish. If one does not get the 
garment, then one should oneself go and report the matter to the owner 
f who had made the provision ] for the garment. He cannot send a 
deputy* to report the matter. If a deputy is sent for giving the 

1. The underlying Idea is that one oral demand is considered to be as effective as two 
silent visits. So one can make at the most either six oral demands or twelve silent visits. The 
number of oral d em a n ds may be inc re ased or reduced if the silent visits ace respectively 
reduced or increased, taking carcXo see that their ratio of 1 : 2 is mamtaimwi. 

2. Cf. the reading ; Tet&a'ua. 

3. This is not supported by the Fall Cm. which simply says that this information is to 
be given to the original investor, whether by oneself or through a messenger. One who gives 
no information in this way becomes guilty of a Dukkafa. (To puna mm lAuy ■ fsmVirf. m dSJsp 
pehtli, wtlo&Mt dufJcAfam Spqjjati ). 
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rtport, then £ that Bbikkhu who Mods the deputy ] becomes guilty of 
i Dukhb offience. 

[ 9 } The Teacher says : An attendant ( A who looks to the 

•Stirs of the Bhikkhus ) is of two kinds : lint, one who is designated; second, 
one who is not designs ted. The designated one also is of two kinds. What 
arc those two kinds ? One who is des in gated by the Bhikkhu and the other 
is one who is designated by a deputy. 

The one who is not designated is also of two kinds : one who is not desig- 
nated face to face by oneself; the other is one who is not designated lace to 
face by any one else. These are called the four types of an attendant. 

[ 10 J The Teacher says : What is called ‘one who is designated by a 
deputy* ? 

Answer : A house-holder wants to purchase a 'garment for a Bhikkhu. 
His deputy goes to the dwelling-place, of a Bhikkhu. Having gone there, 
he say* to the Bhikkhu : “Sir, such and such a house-holder has sent me with 
the price of a garment, to be offered to you. I beseech you. Sir, to accept 
it.*’ The Bhikkhu replies : “This is a thing which is not acceptable; a Bhik- 
khu is not permitted to receive It.” The deputy further says : “Sir, 
is there any one who would manage this lor you ?” The Bhikkhu replies in 
the negative. The deputy then seeks out himself one who would manage 
this for the Bhikkhu. When he gets such one, he takes him with him and 
goes to the Bbikkhu’s place and says to him : “This person will be able to 
manage this aflair for you, Sir.’* Immediately he takes the price-money and 
gives it to that attendant. The deputy speaks to the attendant in the 
direct, face-to-fhcc, presence of the Bhikkhu : ‘You can take this money, 
buy the garment and give it to the Bhikkhu.* 

[113 If there is tome one else who would manage this matter lor 
him, the Bbikkhu would say to the deputy : “A person who would look to 
this matter of mine stays in such and such a village and at such and such a 
place. He is named so and so.” The deputy then goes to the place of the 
man who would look to this matter [ for the Bhikkhu ] and speaks to him 
thus : “You this cost-money for buying a garment and you give the same 
to such and such a Bhikkhu.** Having paid him, he returns to the place 
of the Bhikkhu and says to him : “Sir, to the person designated by you, I 
have already paid the price for the garment. Whenever, Sir, you need a 
garment you can go to him and take it [ from him ].” 

When the deputy lias paid the man the cost-price of the garment, he 
does not himself come back to the Bhikkhu to report the matter to him but 
sends some other man to go to him for making the report. That man says 
to the Bhikkhu : "Sir, the man who has been designated to look after this 
matter of yours is already paid the cost-price of a garment. Whenever, Sir, 
y ou need a garment, you can go and take it from him. He ought to give 
you the garment. Sir." These are called four kinds of attendants. 

[ 12 J Therefore it has been said in the original : “If there is 
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some one who would manage the affairs of a Bhikkhu, then people who 
have got fa i ih and reverence for the Dhamma can give the cost-price [ of 
such things ] to such a man and when you [ Bhikkhus ] need a garment 
you can go .to such a man and take it. But you should take only whatever 
is permissible for you. You cannot take gold and silver”. [ But ] by way 
of a device 4 [ even ] gold and silver may be taken. Except in this case, 
gold and silver arc tilings not to be taken. 

[ 13 ] The deputy says to an attendant of a Bhikkhu : “ You take 

the cost-price for buying a garment and you give it to such and such a Bhikkhu/' 
The deupty pays the attendant the cost-price of the garment, but does not 
report this matter to the Bhikkhu, then the Bhikkhu is not permitted to go to 
the attendant and seek a garment from him. If he seeks it and gets it, then 
he becomes guilty of a Dukkata offence. If a house-holder takes gold and 
silver and goes to the place of a Bhikkhu and says to him : “Take this gold 
and silver. 1 give it to the Sangha. I beseech you, Sir, to accept the same 
to build a SahghSrima or to build a Dining Hall;” or if there are [ offerings 
of ] sites for ‘parks/ a Bhikkhu is not permitted to accept. If he receives them, 
he becomes guilty of a Dukkata. If he instructs and makes him hand over to* 
the manager, then he can look after and manage the same. If the deputy 
does not understand this, the Bhikkhu can give instruction lo the manager to 
receive it and then he can use it for [securing] sites for different specific uses. 

[ 14 ] A house-holder takes with him gold and silver for making gifts 
to the Sangha and instructs to arrange for food and drink, clothing, medical 
requisites and dwelling-places, then one cannot oneself receive the same. If 
the congregation of the Sangha receives gold and silver and if as a consequ- 
ence of it, he receives food and drink, clothing and other useful things, then 
he becomes guilty of a Dukkata. 

If the congregation of the Sangha does not accept it and the house-holder 
not knowing [ what to do ] returns; but on the way he meets one who knows 
the Vinaya rules. The latter says to him i “You want to make a gift to 
the congregation of the Sangha. Why should you go back ?” The house- 
holder hears him and understands him and immediately comes back. He 
hands it over to the manager. 

[15] If the house-holder makes a gift for a specific use, the Bhikkhu 
cannot divert it for any other use. If he diverts it for any other use, he be- 
comes guilty of a Dukkata offence. If, however, there is a gift for building 
rooms, and if there arc [ already ] dwelling-places but there is no provision 
of food and if every one of the congregation of the Sangha wants to go away 
and if there would be no one to take care [ of the rooms ], then it is permissi- 
ble to reduce the money for the rooms to buy food and to provide for the food 
of the care-taker of the rooms. If the money is diverted in this way for 
another use, then there is no offence. If it is a place of accommodation used 

4. The Pali Cm. doc* not mention here this exception. Bui later in 13.14 there i» the 
mention of such giru as * acceptable* to a Vi nay a -mas ter, if they ate given indirectly through 
a manager. 
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by mendicants coming From all the four directions, but in the dwelling-place 
there is no provision of food and the congregation of the Safigha wants to go 
away from, the place, then it is permissible to redpee the allotment for rooms 
and use that allotment for provisions of food. Why is it so ? In order 
to protect the dwelling-place. Although it be so, one is not, however, permit- ' 
ted to exhaust the amount for [ such ] use. 


[16 ] If a house-holder makes a gift of a farm-land,. a Bhikkhu is not 
permitted to accept it. Then in what way is he perimtted to accept [ such 
a gift ] ? A Bhikkhu says to the house-holder : “The Bhikkhu-dhamsna 
does not permit acceptance of a farm-land. ” The house-holder says to the 
Bhikkhu : “ From this farm— land, one can produce the four essential 
requisites [for Bhikkhus ] ; it can be used for providing the congrega- 
tion of the Bhikkhus [ with the four requisites]. ” If it be so, then it can 
be accepted. If a house-holder says : “On account of this gift of a tank to 
the congregation of the Safigha, it would be possible [ for the people ] to 
bathe and wash and for all living beings to drink the water and use it as 
they like — if, in this manner a tank is given as a gift, then it is per- 
missible to accept it. If a house -holder, not understanding the significance 
of such words, simply says that he makes a gift of a tank, then the Bhikkhu 
can reply : “The dhamma of the ascetics does not permit the acceptance I5.5a.l 

of such a tank. If there is the gift of water that is permissible, then it 776b. 10 

can be accepted. ” The house-holder replies : “ Very well. Sir, the ori- 
ginal gift, then, is of water.” If he says so, then it is permissible to accept it. 


[17] If the house-holder still docs not understand the significance of 
words and he simply says : “ I make the gift’ 1 and after this he 

passes away ( jjj^ ^ -fit IS ) » then the Bhikkhu cannot make 

its use. IP the house-holder lias a son or a grand-son, the Bhikkhu 
may . give advice to the son or grandson in the manner [ mentioned 
above ]. If the family-line . has come to an end without having 
a son or a grandson, the Bhikkhu may say to the oldest inhabitants of the 
1 village : “This house-holder did not know how to make a gift [ to the Safigha ]. 
He has passed away; the Bhikkhus could not make use of it. You friends,, 
are your-selves wise.” The Elders [ of the village ] would say : “ We, 
i disciples, make a gift of water to the Sangha.” If a gift is made in such a 
? manner, the Bhikkhus can make use of it. There would be no offence. 

I One is not permitted to accept gold and silver. If a house-holder takes 
some corn, or a sweet fruit, or -a garment, or food and drink, and makes a 
j gift, of it — then all these one can accept; If a house-holder makes a gift of 
l food that is permissible then one can accept it. But one is not permitted 
r to instruct a house-holder or request ( JJ5f ) another man to prepare 
j| a kind of food for him. If he gets such food, he cannot eat it. 

| [18] The Teacher says : In ancient times, there was a Bhikkhu 

f who was staying on the mountain Cittala. He desired to obtain some 
| cakes to eat. He went out into the court-yard and saw, in front of him, the 
, house-holders moistening the earth with water and displaying what appear- 
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cd to have the skape of cakes. He exclaimed : “What ! are you going to 
offer to the Sahgha, tomorrow morning, cakes of this type ?’* The house- 
holders immediately understood the significance of this remark. They went 
back home, prepared such cakes and next morning offered them to the Sah- 
gha. The leader of the Sahgha came to know [ about this suggestion ] and 
so he did not accept [ the offer ]. Bach of the juniors, too, seeing that their 
leader did not accept it, would have none of it. Thus [ the Bhikkhus of] 
the ancient times knew contentment. If any Bhikkhu displayed any indi- 
cations [ of his desires ] they could not eat it ; then what to say of a Bhikkhu 
seeking for his own sake, getting it and eating it 1 

[ 19 ] A gift of a Park cannot be accepted as said before; in no 
way different. If there is a gift of a forest, or of a grove, one can accept it. 
A later generation would cut the grove, prepare farm-lands, and get out 
of them grains, or sweet fruits, or different kinds of food and drink, which 
all one can accept. 

If such [ a person preparing the farm-land ] does not give the produce, 
then one should not make a pressing demand of him. If, first, some 
men come and cut the forest for preparing farm-lands and then stop [ for 
one reason or the other ] and later other men cotre and begin [ to do farm- 
ing ], then of them compensation should be demanded. Why ? Because 
the farms had been already prepared [ by the first-comers ]. If there is 
some man who wants to take the farm-land on some hire -fee, then one can- 
not accept gold and silver. It is only the permissible things that one can 
receive. 

If the man who is taking the farm-land on hire does not know the exact 
location of the farm-land and if he asks a Bhikkhu about it, then if the 
Bhikkhu knows the bounds of the farm-land, he should point [ the same to 
him ] ; but if he does not know them, he should give no ialse indication. ■ 

If there be a man who would offer to the Sahgha a slave ( ) , he is 

not permitted to be accepted. If he says that he would offer a kappiya-ksraka 
(a manager who would make things permissble for use by a Bhikkhu), or a 
vtyySoaccakara (an attendant who would look ro the affairs of a Bhikkhu), 
then one can accept then!. 


[ 20 ] If a kappiya-ktiraka of the Sahgha prepares food every morning 
for the Sahgha and in the afternoon he looks after his own work, 
then he must be given food from what is obtained in the morning. 
He is not permitted to be given anything in the afternoon. Clothes need 
not be given to him at all. If one works as an errand-boy for the 
the Sahgha for a fortnight, then he should be given food and clothing [ for 
that period] ; when he works for himself for a fortnight, the Sahgha should 
not give him food and clothing. When he does not do any work for the 
Sahgha at all, and seeks work outside for himself and if, later, he brings 
his earned wages to the Sahgha, the Sahgha should accept them. If he does 
not give them to the Sahgha, then the Sahgha should make no demand lot 
the same. 
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[21 ] If there is a gift of a cow or a goat, one should not accept it. 
But if it is'said that there is a gift of the five savoury things, milk for a 
drink : and the like, then, one can accept them. Xs regards other similarly 
low animal^ the same [ procedure ]. 

The Teacher says ; The following words are easy to understand. 

Such is the Precept concerning the king or his minister ( Rfija-sikkhdpoda) . 
It has its originating causes. It involves actions which are bodily, vocal and 
mental and involves three sensations. It is a precept that is prescribed and 
no one can be absolved on the pretext that he does not know it. 


[ Eleventh Nissaggiya ] 

[22 3 At that time, the Buddha was living in the town of Ajavl. 

A spread of hosiya {iilken cloth) [ Fin. iii. 224 } — it is placed on a level 
ground and is sprinkled over with sourish liquid mixture — even upto its 
being mixed up with even one thread (lit. hair) of silk (kosiya). It becomes 
Nissaggiya. 

One hair of kosiya — tliat is, even an infinitesimally fine pari of silk. This 
Spread is made into a carpet but it is not woven (a-v&yima) , 

The Teacher says (hat the following words arc easy to imdersiand. 


15*6b. 1 
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[ Twelfth Nissaggiya ] 

[23] At tliat time the Buddha was living in the town or VesSlf in the 
High-peaked Assembly Hall ( KUfdgSra-se ), The purely black hair of a rain — 
that is, not mixed with any other kind of hair. 

TKc following words arc easy to understand and need no detailed 
explanation. 

Thus is concluded the precept about the purely black hair of a ram. 


[ The Thirteenth Nissaggiya ] 

[ 24 ] At that time, the Buddha was living at SSvatthl in Jeta-park in 
the dwelling-place of AnStha-pindada. 

Putting at the end [ Fin. Hi. 226 ] — Putting a few white hair at the 
fringes. This has been explained in the orginal Vtnaya itself. It needs 
no detailed comment. 


[ The Fourteenth Nissaggiya ] 

[ 25 ] At that time, die Buddha was living at SSvattliT in Jcla-park 
in the dwelling-place of An5 th apindada. 
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Except in the case of a- sick Bhikkhu [_ Gf. Vin. iii.228 ] — If a sick Bhikkhu 
intends to go to another place and loathes to take away his heavy bedding 
which he cannot take with him, then the Sangha should, by an official act 
of the Sangha, permit him to have a new bedding. If the Bhikkhu does 
not get cured he can have it made as he wills. If the disease emerges 
again after being once cured, then there is no need of a fresh official act. 
He can use it [ on the authority of ] the old official act. 

The Teacher says that the following words are easy to understand and 
need no detailed explanation. 


[ Fifteenth Nissaggiya ] 

[ 26] At that time the Buddha was living at SavatthT in Jeta Park, 
in the dwelling-place of AnStha-pindada , At the time, he laid down a 
precept regarding a carpet-seat [nistdand). 

“O Bhikkhus, I want to retire into a solitary place for all the days of 
three months ” [Fin. iii. 230]. 

The Teacher says : ‘Why was it that the World-honoured One desired 
to retire into a solitary place for the days of the three months ?” 

The World-honoured One looked at living-beings all around and tho- 
ught* : “These beings who had not attained religious Paths £ ) 

in all the three months when they also had retired into a solitary place, will, 
after my entrance into a solitary place, necessarily do such things : namely, 
that the Bhikkhus after listening to my words will certainly take a decision 
which is unlawful and Upasena Vafigantaputta will break this [ unlawful ] 
prescription and will come into my place. Having seen this I should 
commend Upasena Vafigantaputta that because of him the Bhikkhus will 
a’ccept the Practices of Purification {Dhnla-dhamtna) and then they will be free 
to come to see me. Having finished the three months, the Bhikkhus will then 
be taken out, one after the other, to their rooms. I shall notice the sitting- 
carpets scattered disorderly and then on account of these sitting-carpets 
[scattered disorderly], I shall have to prescribe a precept for these Bhikkhus.” 

[ 27 ] When the World-honoured One had thought in diis manner, he 
went into retirement for a period of three monllis. Upasena Vafigantaputta 
went to the place where the Buddha was. This revered Upasena Vahganta- 
putta was censured [earlier] by the Buddlia, as said in the Khandhakas that he 
was guilty of a Dukkata on account of his giving initiation to those who had 
not completed 20 years of age, [in these words]: ‘‘You, ignorant fellow, have 
not yet completed even ten years [ after initiation ] ; and how, then, do you 
think of granting upasampqdti to those who have not yet completed twenty 
years of their life ? And further, not knowing the Buddhist teaching, you 
even go to the extent of sending other people to instruct ( ) 

[ Gf. Vin. i. 59 ].” Upasena, who had received censure in this manner ear- 
lier, went to pay respects to the Buddha and thought in his mind : “I 
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h»vc accepted this life of renunciation from a good family. With no evil 
intention have I become a recluse. Why } then, should I be blamed because 
of my disciples ? I may go over even a distant of ten. 5 yojanas to stay and 
give instructions to my disciples so that in respect of their personal demean- 
, our, they may be as rightly disciplined as myself; in no way different. ” 

[ 28 ] Then he went and exchanged greetings with the World-honour- 
ed One. And then he received encomium [ from the Buddha ] concern- 
ing the lawful demeanour of his disciples. Therefore, it has been said in 
the original Vinqya : “The Buddha asked the Bhikkhus whether they had 15.8a. I 
accepted, for wearing, dusty garments because they liked them in their 777a. 27 

hearts.” [ Vin. iii. 230 ] To this came the [ prompt ] reply that they did 
not really like to wear them, ,vbut they wore them because their 

teachers wore them. The Buddha 1 '' thus said in praise ** Very well 1 very 
well ! Upasena, you have been able to instruct them in and make them 
i accept the rules of decorum which they have perfectly acquired ** 

| [CF. Vin . III. 231 ]. 

I The Buddha said to the Bhikkhus — The Buddha saw the carpct-seats scat- 
tered in disorder and so he said to the Bhikkhus : “ You have obtained 

for use [ these seats ] which have been given as gifts [ by people ] with faith 
in their mind [for you]. Let them not perish. ” 

The Buddha in various ways — The Buddha himself preached to the Bhik- 
khus the Dhamma in innumerable ’ways. 

[29] An old carpct-seat [ Vin. iii. 232], that is, [a seat] which has 
been used for sitting even once ( — ■ jgf ) . This is called an old one. 

Taking a small piece • that is allowable , that is, taking a small piece ( 4ft ), 
i square or round, from one of the four sides and putting it on the new piece, 
v If he cannot get that much piece C W ^ ^ one can cut * very very 
small piece and spread it on the new one. If one prepares it like this, it is 
permissible. 

• The Teacher says-; — The remaining words that follow in the original 

I I Vinqya need no detailed explanation. The originating causes are as said 
^ earlier. 

I Thus is concluded the precept about a carpet-seat. 

i 

| [ The Sixteenth Nissaggiya ] 

[SO] At that time, the Buddha was living at SSvatthl in Jeta- 
park, in the dwelling-place of AnS tha-pindada. Then ho laid down a 
precept regarding carrying a load of a ram’s hair. 

‘ 5, Pali Cm. hu atirika‘ m yQj#na+&£aTp t more than n Hundred yojanos* For this whole 

* uteideiu* ice later XVI, 104. 

! & Pali Cm. ipoclfici : aidaUhitrutUarn, just a span. 
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Ridiculed [ Vin . iii, 233 ] — House-holders met, on the high road, this 
Bhikkhu carrying a load of ram's hair and asked him : “Sir, where are 
you going, carrying this load of a ram’s hair ? Where are you selling it 
' with profit ? How much will it be worth ?” The Bhikkhu heard these 
jeering querries, and thus being ridiculed, he threw down [the load] on 
the ground with anger, when he reached a monastery. The Bhikkhus 
asked him : “ How much distance have you come over, carrying this load 

of ram’s hair, which you have now thrown down in anger ? ” The Bhik- 
khu replied : ** Because of this [ load ] of ram’s hair, I was jeered at and 

ridiculed by house-holders and so, in anger, I threw it down. ” 

[ 31 ] Carrying oneself, that is, to wrap up in one’s uttardsahga and to 
carry it oneself. 

Beyond three yoj an as [ Vin. iii. 234], that is, when there is no [substitute-] 
man to carry, carrying a thing beyond three yojanas means Nissaggiya 
offences according to each of the number of hair, many or few. When one 
has reached the [limit of] three yojanas, he places it on the ground and 
when one pushes the load with a stick, or when one turns it around with his 
foot and it goes beyond the three yojanas, then there is the offence of Nissag- 
giya. If one goes over a distance of two or three yojanas and if there be 
any danger from a tiger, a wolf, or thiefs and if he carries it beyond three 
yojanas, then, in all such cases, there is Nissaggiya offence. If, witliin a 
distance of three yojanas, he is robbed and if after being robbed [ in this way ], 
they return the same to the Bhikkhu, then the Bhikkhu is permitted to carry 
it further over three yojanas. He docs not become guilty. 

[ 32 ] No ojfence — If a woollen blanker has become a carpet-seat, then 
there is no offence. No offence, if it is carried over a distance within three 
yojanas; when he has reached this distance of three yoanas, he lias a man 
[who would be his substitute] for carrying it beyond three _y<y‘nniu, then there 
. is no offence. 

Carrying the hair of the ram — even stuffing his car with it, [ if he goes ] 
beyond the three yojanas, he does become guilty. 

The Teacher says tliat the remaining words that follow are easy 
to understand and need no detailed explanation. 

This precept concerns [ actions ] which originate in body and mind. 
One does not become absolved [from the offence] on the pretext of the 
ignorance [ of the precept ]. 

Thus is concluded a detailed explanation of the precept concerning the 
hair of a ram. 


[ The Seventeenth Nissaggiya ] 

f 33 ] At that time the Buddha was living in the country of 
the SSkyas in Kapilavattliu in Banyan-Tree Park ( NigrodhSrSma ). 
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The precept concerning the washing of ram's hair [ Vin. iii. 235 j : Bhik- 
fch »nTs had given up applying themselves to meditation and reciting suttas, 
because, for the Ghabbaggiya Bhikkhus they were washing, dying and card- 
ing the t woolly ] hair of a ram. Therefore, thby had given up [ medita- 
tion.]. The remaining words are easy to understand. 

Thus is concluded the precept concerning washing, dying and card- 
ing ram’s hair. 


[ The Eighteenth Nissaggiya ] 

[ 34 ] At that time, the Buddha was living in the city of RSjagaha 
( H 59 ) * n the Gijjha-kdta ( Vulture-peak ) mountain. The precept 
concerning [ the acceptance of ] gold and silver [ Vin. iii. 237 ] — Gold : Concha, 
precious stones, corals and all sorts of precious treasures and other things 
which can be sold with profit — these are the different sorts of precious [things] 
tike gold. Therefore, it has been said in the original Vinayr. : “ Down to 

the gum of a tree, which, can be used in a country as coins — one is not per- 
mitted to take, nor is he permitted to instruct others to take; in all these cases 
there is an offence.” If it is taken for oneself then it is Nissaggiya ; if it is 
taken for the Sahgha, or for a group, or even for one single individual, or if 
it is taken for the image [ of the Buddha ] — in all these cases, there is tlic 
offence of a Dukkafa. 

[ 35 ] J'fo offence — <One cannot receive oneself, nor can one instruct 
others to receive. If a house-holder takes gold and silver [ in his hand ] 
and offers the same to a Bhikkhu, the Bhikkhu replies : “ It cannot be 

accepted. ” The house-holder says to him again : “ Sir, I have a mind 

to give; it is surely to be a gift; I cannot take it back;” and saying thus he 
leaves it- on the ground and goes away. The Bhikkhu sees the house-holder 
gone and he remains there to watch [ that gold and silver ] . Then there is 
another householder who sees him staying there. He gees to him and 
asks : “ Sir, why are you standing here 7 ” The Bhikkhu replies : 
“ There is a house-holder who has made a gift of gold and silver. But the 
laws of the life of a Bhikkhu do not permit its acceptance. ” The house- 
holder then says to the Bhikkhu : “ Sir, if it is not permissible for you to 
accept it, then you can make a gift of the same to [ your ] disciple ( myself ) . ” 
The Bhikkhu remains silent. The house-holder accepts it and goes away 
with the same. Later, the house-holder, with this gold and silver, brings in 
exchange [useful] things such as food and drink, clothing and other per- 
uhsible things and offers them to the Bhikkhu. The Bhikkhu can accept 
the same. 

[ 36 ] 'If there is no man who knows [ the proper procedure ], then 
that gold and silver should be kept in a room with the door closed but should 
not let it be lost. If there is any one who can selt clothing or a begging-bowl, 
then the Bhikkhu should call liim, point out that gold and silver and say to 
that person who would sell clothing and begging-bowl : “ A poor religious 
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man needs clothes and a begging- bowl. Here is gold and silver. " The 
house-holder hirnsclf understands [ the significance of this speech ]. If 
there is none who would sell clothing and begging-bowl, but there is one 
who would sell drinks winch could be taken even at times beyond regulat- 
ed hours, or medicines that could last for seven days, or' medicines, that 
would last for the whole life, then he should take him to the place where 
gold and silver is kept and say to him : “ Here is the gold and silver. 

The congregation of the Sahglia needs such and such a medicine. ” The 
house-holder himself knows [ its significance ], obtains those medicines and 
the Sahglia then can make use of them and eat them. The Bhikkhu who 
had come in possession of that gold and silver cannot use it for his own 
eating. The remaining house-holders, who arc converting ir into a 
permissible gift, even down to the animals of lower creation, cannot use 
it. Why ? Because, they are now things meant for [ the use of] the 
Sangha [ only ], If no medicines can be obtained, the owner of gold 
and silver should put it aside and go. Bat he cannot, on any pretext, 
whatsoever, accept it again. 

[ 37 ] If there be an updiaka whom he secs, be should call him and 
instruct him to go to the place [where that gold and silver] is cast away. 
The upd^aka says ! " Why is this gold and silver cast away like this ? I 

should take it as it is thrown away. ” The Bhikkhu replies : “ As you 

please. ” If (he updsnka knows his rightful behaviour he would take and 
exchange things like clothing and begging-bowls and offer them to the 
congregation of the Sarigha, who can then accept die same. If there be 
no updsvka who can be instructed to go to the place where it is cast away, 
then the Sahglia can make an official act consisting of the proposal as die 
second 7 item ( ffatli-dtUiya). A Bhikkhu who knows die five rules* [in this 
connection ] lakes that gold and silver and with lus eyes closed throws it 
and goes away. He does not note ( ) the actual place where it 

is' deposited. If he notes that place where it is deposited, then he becomes 
guilty of a Dukkaja offence. 

( 38 ] The enjoyment of an accepted gift is of four’ kinds. Which are 
those four ? First is the enjoyment by an thief; second is the enjoyment by 
a debtor; third is die enjoyment by kinsmen and fourth is die enjoyment 
by an owner*. 

Question : — What is die enjoyment by a diief ? 

Answer ; — A Bhikkhu with no character receives, on account of his 
being one of the Sahglia, in due order, a gift of food and drink'— this is called 
the enjoyment by a thief. 

y 

7. So reads Tahho ed; hut our copy reads as 1 the fourth ( nalti-mtvUtw )*• The original 
Virtaja support* Taisho, ( Vin * in 238 

8. For this* ice V\n w iii 238* 

9* Sec Vis, L 125^129 ; Vim. p* 13. 
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What is the enjoyment by a debtor ? If a Bhikkhu receives from ano- 
ther person food, drink and clothing, he should first reflect upon the same. 
If he receives it without reflecting upon it, then that is an enjoyment by a 
debtor. If there be a wise Bhikkhu, who has denounced his house, with 
sharp wit. and faith in his mind, then he should, at the time of eating, reflect 
upon every mouthful that he swallows. If there be a person with dull wit, 
and if he does not have a previous reflection at the time of eating, or if that 
person with dull wit does not reflect at the time when he is using his cloth- 
ing, then he should reflect upon the same, [ at least ] before the [ next J 
day-break. If there be a man with sharp wit, then at the time when he is 
actually wearing the garment, or when he actually uses [the things] in his 
room such as the cot, mat or bedding and other gifts given through faith, 
he should first reflect. If he does not reflect in this manner, then that enjoy- 
ment is called the enjoyment by a debtor. 

[ Also ] if there be no obstruction of cold or heat, or obstruction of any 
sense of conscientiousness C iSit ) and he still wears the gar- 
ment, or if there be no hunger and thirst, or illness or disease, and he still 
cats and drinks doses of medicine, then that is called enjoyment by a debtor. 
If he receives food and drink or any clothing without any previous 
reflection, then there is the offence of a Dukkafa. 

What is the enjoyment by kinsmen ? The enjoyment by the seven 
types of people who arc under training ; it is just as good as the enjoyment 
of a parental property and in no way different. This is the enjoyment by 
kinsmen. 

What is the enjoyment by an owner ? The enjoyment of a gift by the 
true man, the Arhat. 

The Teacher says that among these four kinds of cryoyment, the enjoy- 
ment of a thief is the worst. 

• [ 39 ] There are other four kinds of eiyoyment. Which are those 
four ? First, a conscientious enjoyment, second, a shameless enjoyment, 
third, a legitimate enjoyment; and fourth is an illegitimate eiyoyment. 

What is a conscientious eiyoyment ? 

A shameless follow stays near a conscientious man and is enjoying a 
thing [with him], then there is no offence. This is called a conscientious 
enjoyment. 

What is called a shameless enjoyment ? There is a conscientious man 
staying near a shameless fellow and he is enjoying a thing [ with him ] ; then 
there is the offence* This is called a shameless enjoyment. The conscien- 
tious man by staying near a shameless follow must later necessarily follow 
him in his evil actions and therefore he also [ comes to be called ] a shame- 
less fellow. A shameless fellow by staying near a conscientious man must, 
later, necessarily change his evil ways and practise good things and then he 
t comes to be called ] a conscientious man. 

What is called a legitimate enjoyment ? If a conscientious man by 
using rightful means obtains things, then that is called a legitimate enjoyment. 

What is called an illegitimate enjoyment ? A shameless follow obtains 
things by using wrong means. Then obtaining these tilings is just like obtain- 


439 


15.1 la.l 
778a. 14 


15.1 lb* I 
778a.27 


440 


SHAN-CHIEN-PM-P'O-SHA 


t XV. 39- 


15. 12a. 1 
778b. 10 


ing poisonous medicine and in no way different. This is called an illegiti- 
mate enjoyment. " 

[ 40 ] The Teacher says that the remaining following words that are 
there in the Vinaya need no detailed explanation. 

This is an offence by prescription. It involves actions' of body, tongue 
and mind and is accompanied by three sensations. 

Thus is concluded a detailed explanation about a precept concerning 
acceptance of precious things. 


[ The Nineteenth Nissaggiya ] 

[ 41 ] The precept concerning selling precious things £ with profit ] — The 
products arc of various kinds: those turned into finished ornaments, or 
those not turned into finished ornaments. 

Ornaments for the head [ Vin. iii. 239 ] — that is, hair-pins for flowers, or 
everything that could be used on the head — >all these arc called ornaments 
for the hcad- 

Rings, bracelets, clips, chains ( ) and various kinds of things 

that are used as ornaments on one's body — -these are called [products] 
turned into finished ornaments. 

Exchanging finished ornaments with unfinished precious [ metal] or 
exchanging unfinished precious metal with finished ornaments — all these 
involve a Dukkata offence. 

[ 42 ] Exchanging Dukkata with J^issaggiya-Pacitiiya, or exchanging JV issag- 
giya-P5 citiiya with Dukkata — 

Question : — What is exchanging Dukkata with Nissaggiya- Pad ttiya ? 

Answer By exchanging copper coins with gold coins, one becomes 
guilty of Nissaggiya-Pacitriya. This is called exchanging Dukkata with 
Nissaggiya-PScittiya. 

By exchanging gold coins with copper coins [ one becomes guilty of 
Dukkata ]. This is called exchanging Nissaggiya-Pacittiya with Dukkata. 
If, by exchanging precious metal with iron, he makes, out of that iron, a 
begging-bowl, or a hatchet, or any other implement that he is pleased to 
make — all these he cannot use. If he uses them, he becomes guilty of 
a Dukkata. 

The Teacher says that the remaining words that follow arc easy to 
understand. 

The originating causes are the same as said earlier and in no way different. 


[The Twentieth Nissaggiya] 

* 

[ 43 ] The precept regarding sate with profit of various kinds of things 
is already explained in the Vinaya [ Vin. iii. 241-42]. It has, further, no 
other meaning than tlvat. Therefore [ it needs ] no explanation again 
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[ Twenty-first Nissaggiya ] 

[ 44 ] If one keeps in store an extra begging-bowl for more than ten 
days, then there is Nissaggiya-Pacittiya £ Viti. v i:i. 243 ]. If the begging- 
bowl which is. Nissaggiya is, with no sense of conscientiousness, not given 
up, then one becomes guilty of a Dukkafa offence. 

No qjfcnee, if before the period of ten days is completed one renders it 
permissible for use, or one accepts it with [ one’s own previous ] decision. 

The Teacher says : " After how many fumigations can a new beg- 

ging-bowl be accepted with f one’s own previous ] decision? ” 

Answer : — 11 If it is. -an iron bowl, it can be brought into use after five 

fumigations. If it is a a earthen bowl, it can be brought into use after two 

fumigations. ” 

[ 45 ] If one buys a begging-bowl of another person without paying 
the price ' 5 m return, then it is not permissible to accept it with a previous 

If the owner of the bowl says : " You can first use it; you may pay 

the price later ” — even when the owner says such words, still it is not per- 
missible to accept it with a previous decision. 

When a begging-bowl is purchased and its price has been paid and if 
the owner of the bowl, after having fumigated it, reports the matter to the 
BhikkJiu and if die Bliikkhu does not go to fetch it and ten days arc allowed 
to pass, then he becomes guilty and the bowl is to be cast away as Nissaggiya. 
If the master of the bowl has finished fumigation and a man knowing that 

the fumigation is completed sends some one to tell the same to the 

Shikkhu and the Bhikkhu, although he has heard it, lets ten 1 days pass by, 
then he is not guilty. He has to pay attention to the report given by the 
master of the bowl. It is after this that the period of ten days is allowed to 
pass. [Within this period ] he has to accept it with a decision in the presence 
of some other person; if there is none, then he accepts it with a decision in 
his own [ mind ]. 

4 

[ 46 ] Acceptance with a decision ceases to be effective when one desists 
from the Path of religion, when one dies, or when one cliangcs his sex, or 
when one abandons it, or where there is a leakage [ in the bowl on account 
of a hole]. This is what is called acceptance with a decision ceasing to be 
effective ( lit. losing ). When a hole as big as. one grain of cooked rice is 
effected then the acceptance ceases to be effective. If it is mended by an 
iron pin then the acceptance is restored. 

The originating causes arc the same as said earlier in no way different. 

Thus is concluded a detailed comment on the precept concerning an 
extra begging-bowl. 


[No Comment on Twenty-Second ■ Nissaggiya ] 
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[ Twenty-third Nissaggiya ] 

[ 47 ] SavauhT. 

Five kinds of medical requisites [ Vin. iii, 251 ] — «t'rcsh butter, boiled ghee, 
oil, honey and a Lump of jaggery ( pfidsiita ) . 

.. Butter of all kinds of [ animals ] whose meat is permissible and whose 
milk can be drunk. With such butter, medicines arc prepared, 

Question : — -Can one take this medical mixture, prepared for use for 
seven days, in which flics and ants have fallen? 

Answer : — One can take it, if it is passed through a filter. If curds 
that arc begged arc obtained today then out of t/je butter from curds can 
one prepare a medicine lasting for seven days ? If -.that collected ( ) 

butter is mixed up with another out of which the mcdicn?e lasting for seven 
days is prepared, then it is permissible. And then one can cat this even on 
the seventh day. If the eighth day is reached, then it becomes Nissaggiya. 
The same case with oil or a lump of jaggery. 

If one receives curds at an imporoper time ( a-k&lika ), or one cojuSP**' 
{ 41? ) it at an improper time, or if one gets butter at an improper 
time, then one cannot cat it. The same tiling with oil or a lump of jaggery. 
IT one is suffering from an attack by spirits and if he needs fresh 
flesh and blood, then he is permitted to have the same, except that no [ flesh 
and] blood of a human being is to be eaten. 

[ 48 ] If one gets butter ( or ghee ) and if it is placed in a pot, along 
with that which has been already accepted with a deliberate detennintion 
( adhiffhita ), then this pot also becomes acceptable with a determination. 
If butter ( ghee ) is overflowing out of a pot being mixed up with a new one, 
then one must again accept the same with a deliberate determination ( puna 
adhilffidtabbarn ). If on the seventh day this butter is lost, or if one gives it 
to a layman or a r fmapera and he gives in return that butter and if the sSma- 
Oera makes a gift of it to him, then he can cat it. No offence, because it has 
been given to the marie ra before seven days arc completed. If on the eighth 
• day, there be an urgent need, then he is permitted to beg it of the sdmaJiera. 
There is no offence. The Teacher says that tbt remaining words, that are 
already given in Vutaya need no detailed explanation. 

Thus is concluded the detailed explanation of the precept about 
medicine lasting for seven days. This is an offence that is prescribed and 
is not an inherent one. It originates in body and mind. 


[ Twenty-fourth Nissaggyia ] 

[ 49 ] SSvatthT. 

"The Buddha has permitted a rain-and-balhing garment. In the 
Khandhakas [ Vin, i. 294], on account of Mother Vis5khl, he per- 
mitted the acceptance of a rain-garment. Just a month before the summer is 
reached [ Vin, iii. 253], one should prepare a rain-and-bathing-garment, 
wash it, dye It and mend it. 
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In the fourth 10 month, for sixteen day* onc can wash it, dye it, cut it 
peady. It does not need [ the process of] rendering it permissible. But 
one cannot use it. On the first day of the fifth 11 month, one has to declare 
one’s determination of using It. Afte r this, fqr four months of the rainy 
season together with the last fifteen .day* of the spring — for one hundred and 
thirty five days one uses it. If, in the concluding month of the spring, one 
does not get the rain-garment, but actually gets ( ^ } it in summer 

[-rain], then he is permitted to declare his determination to use it. 

The lime when me it not permitted to seek « rain-garment— that is, from the 
middle of the ninth 12 month upto the middle of the fourth month— during 
this period lies the time when one is not permitted to seek a rain-garment. 
If lie seeks one, it becomes Nissaggiya. If he has a rain-garment, but does 
not use it and allows himself in his naked body to be drenched £ with rain- 
water ], then he becomes guilty of a Dukka|a offence. 

[ 50 ] If the rain-garment sought in the four months and sixteen days 
is not enough ( J5L ) [in length and breadth ] and if there is an 
expectation of getting it from some source, then one can wait until one gets 
one that is suitable enough. If lie gets onc that is suitable enough, then one 
should declare one’s decision about its acceptance. If lie does get onc that 
ts not suitable enough, then lie can wait until the middle of the ninth month. 
He need not have it declared permissible. If he is getting a kafhhia gar- 
ment, then he can preserve it until £ the first] fortnight of the first month 
( IE M )• He need not liavc it rendered permissible. If he is lacking in 
[the full complement of] the three garments, he can, in turn, use it ( rain- 
garment ) as a k&sdva. If it is not big enough for the same as it is small, and 
if there is an expectation- of getting it from some source, then he can wait for 
a month. If it is big enough, then he can make a garment out of it. If it is 
not big then he can have it rendered permissible, or accept it with a pre- 
vious decision. If he docs not have it declared as permissible or accept it 
with a' decision till the thirty- first day is reached, then it becomes Nissaggiya. 

[ 51 ] JVb offence^ if it is small, or if it is begged of one’s kinsmen, or if 
it is begged of a donor who requests : “ Take to your heart’s content. 

The .Teacher says that the remaining words that follow are explained 
in detail in the Vinaya itself. They need not be repeated again. 


£ No comment on 25 — 28 Nissaggiyas ] 


10-12. The Chinese commentary gives these ordinary numbers, i fourth, fifth and ninth 
for the Indian months Jett ha, Asefha and KeltUca, thereby suggesting that the Indian yew 
commenced in Phagguipa for which we have authorities. See S. B. Dikshit’s History Indian, 
Attrwumy ( Shfraltya Jyetihftstra, in Marathi) pp. 135—36. 

13. This is quite diflerem front what is said in Pali commentary. 
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[ Twenty-ninth Nissaggiya ] 

[ 52 ] The precept concerning fear and terror [ Vin . iii. 263 J — Stay in a 
forest-place ( araKfia ) is of two kinds : — -First, a long stay in a forest- place; 
second, stay in a forest-place only for three months. A Bhikkhu staying in 
a forest-place has his clothes spoiled, then he is permitted to return to his 
village of alms and stay in the residence of the Sahgha to mend and reno- 
vate his clothes. When this mending and renovation is done, he can further 
go back to his forcst-place and stay. 

Thieves in the month of Kattika — In the month of Kattika, when the rains 
are over, the thieves of the harvest-season appear and when they see people, 
they kill them and rob them of their possessions. 

[ 53 ] The Bhikkhus gel frightened-^they are afraid of losing their three 
garments, or one or the other of the three garments and so they deposit it 
in their village of alms. 

They are afraid and get terrified when they themselves see the thieves, or 
hear people tell them about these thieves. This is called getting afraid and 
getting terrified. If in the forest- place, there are many solid strong rooms 
belonging to the Sahgha, they need not deposit their clothes in the village. 

Having deposited their clothes in the village, they must go once in six 
nights to have a look at them; and having looked at them, one can return 
to one’s place in the forest. There is one exception that if the Bhikkhu- 
Sahgha permits by an official act, [ he may not go to the village to have a 
look at his clothes ]. 

The Teacher says that the remaining words that follow are clearly 
explained in the Vinaya. They need no detailed explanation. 


[Thirtieth Nissaggiya ] 

[54] Divert a gift [' Vin. iii. 265] — -A donor gives to Buddha and his 
Sahgha food. He desires to give also clothing. A Bhikkhu diverts [ that 
gift] to himself. At the very commencement of the instruction to divert 
that gift, he becomes guilty of a Dukkata offence. When he gets these things 
in his hands, he becomes guilty of the offence of Nissaggiya-PScittiya. 
He diverts that gift and gives it to others — even down to beings of lower 
creation; one wishes to give this animal but he, with a diversion makes him 
give that another, then he becomes guilty of a Dukkata offence. One wishes 
to feed this elephant, but with a diversion he make him feed that elephant- 
in all these cases, he becomes guilty of a Dukkata offence. 

[• 55 ] No offence , if he docs not know that the gift was to be made to 
the Sahgha. 

The Teacher says : The detailed explanation of the Thirty [Nissag- 
giya- ] dhammas has been concluded at last, without leaving behind any 
tiling [ worth explaining unexplained]. 


XV.58] 


SECOND PACITTIYA 


445 


[ Pacittiya— Dhammas ] v 
[ First Pdcittiya ] 

£ 56 ] Next come the ninety PScittiya-dhammas, which you should 
listen to with attention. 

Hatlhaka in the matter of telling a deliberate lie [ Vin. iv. 1 ] — This ( Hat- 
thaka ) is a name of a revered person. From the £skya clan, eighty thou- 
sand men became recluses. Hatthaka was one of them. 

One’s own argumentation is inherently good. But when debating 
with the heretics on a certain point when he finds that he himself is losing a 
position of vantage £ 31 /3l ), he then begins to argue just the opposite 
of what he had said before. 

[ 57 ] If the argumentation of the heretic is sound, then he turns 
round and knowing that his reasoning is vicious ( M ), he ascribes 
it tp the heretics. While fixing ( ) a time for an argument with 

a heretic, he says to him : “ Discuss this with me in the afternoon, ” and 

himself appears before noon and says to his donors : “ Now is the time of 

discussion with me. ” He occupies a high seat and says to the donors : 
“ How is it that the heretic has not come ? Surely, he must be afraid of 
me. Therefore, he has not come. ” He comes down from the high scat 
and goes away. The heretic comes in the afternoon and finds that the 
Bhikkhu has not arrived. Then, by way of reproof he says : The Samana, 

the son of the Sakya, professed to know the Dhamma correctly. Why is it 
that he has told a lie ? ” 

A lie — -The words spoken by the mouth are inconsistent with what lies 

in the mind. They are also called words that are empty. 

* 

No offence [ Vin. iv. 4 ] if, through mistake, one speaks one thing when 
he wanted to speak another. 

Thus is concluded a detailed explanation of the precept concerning 
false speech. This is an offence which is inherent in itself. ' 


[ Second PScittiya ] 

[58] Insult mg Speech [ Vin. iv. 6], as when one wants another to be 
put to shame. 

No offence in the only exception when one instructs [ a person to learn 
something ] ( anus&sanl ) , 

This is an offence which is inherent in itself. 

Thus is concluded a detailed explanation of an insulting speech. 
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[ Third PScIttiya ] 

[59] Double tongue [ Fth. iv- 12]— If one slanders a Bhikkhu or a 
Bhikkhunt at their back with Jib double tongue, then he becomes guilty 
of a Pacittiya* In the remaining three 14 eases there is Dukkafa. So also 
a layman becomes guilty of a Dukkata. This is an offence which is inherent 
in itself* 

Thus is concluded a detailed comment on Double Tongue. 


[ Fourth P£cittiya ] 

[ 60 ] Making one repeat the [ sacred ] text after oneself [ while teaching ] 
[ Vin . iv* 14] — It is of four kinds: — Which are the four ? Pada ( fa) } f 
anupada C ES ) > arwakkhara £ |Ijg ^ ) and anubyaftjana ( SS )• 

What is meant by pada ? A quarter in a gflihd — *this is called a quarter. 
What is meant by anupada ? Two successive quarters — 'this is called anupada . 
What is called anvakkhara ? Following the letters in a [ sacred ] text— this 
is called anvakkhara . What is meant by mu-byafijana ? The letters are simi- 
lar but the meaning is different 15 - This is called anubyaHjana. 

That which has a letter and a meaning with a certain flavour ( ^ ) 
is called a pada. 

[ 61 ] If one instructs a man who has not received any initiation to 
recite sabbapdpassa akaroaaqi 1 * ( do not perpetrate any evil )* the man who 
has not received any initiation recites it along with his [ teacher's] sound, 
then the [instructor] becomes guilty of a Pachtiya. If the teacher says : 
sabba-pdpassa akarapasu ( do not perpetrate any evil ) 3 the man who has 
not received any initiation catches the next [ quarter ] and recites kusalassa 
upasampada ( accumulate all good things ) along with the utterance of these 
words by his teacher, then the Teacher becomes guilty. If the teacher says 
sabbe safikhdrd united 17 ti ( all compound things are impermanent ) and the 
disciple says: anked (are impermanent ), even then, the [ teacher ] becomes 
guilty of a Pacittiya* If he thus goes on together over a long [ passage], 
then he becomes guilty of PScittiya-offenccs commensurate with the letters 
[ in that passage ]* 

[62] Spoken by the Buddha [ Vin * iv* 15 ]— the whole of the Vitiaya- 
pilaka, Abhidhamma-pifaka and the sutlas . This is what is spoken by the Buddha. 

14. Which three ? Tlie Pali original text gives three such cases. See Dcvanigarl text 
o tPeeUHya p. 26 5 42 ( Vm* iV* 14 ), 

15. This explanation Is different from and simpler than what we have in tlie Pali 
commentary. 

16* Dhp . 183- The Pali Cm- gives as an illustration another stanza : manopiiLba^gami 
dhatmnf monostffhf numtonayf, the very first stanza of the Dhammapadt r, 

17* Dhp, 277* Pali Cm* gives as an illustration : rtlpam anictan tL 
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Words of the disciples — -Ana?igaxia-Sammd-dit}hi~sultas, Anumdna-sutUt, CQfa- 
jedalla and Mahdvcdalla suttas — these are called ‘ words of disciples. * 

The words of the Brdkma&a ( sages ) — All sections said by the heretical 
BrShmans. These are called * the words of the Brahmans. * 

The words of gods — all that has been spoken by the king of MSras, King 
of Brahmas and Sakka the king £ of gods ]. This is called * words of gods. * 

[ 63 3 Ifj however, [ while taking a lesson from his teacher ] one 
makes a recitation together [ with one who has not received any initiation ], 
there is no offence for him 18 . 

After the Buddha entered ParinibbSna, five hundred Arhants under the 
presidency of Kassap redacted the three Pitakas, If one repeats this 
Dhamma 1 'together with one who has received no initiation, then he becomes 
guilty of the PScittiya offence. If one recites together [with one who has 
received no initiation ] the texts composed by teachers, there is no offence. 

The Teacher says : Thus is concluded the detailed explanation of the 
precept concerning recitation together [with one who has received no initia- 
tion]. 


[ Fifth PScittiya ] 

[ 64 ] Having no pondermg before [ sleep ] — When one is on the point of 
going to sleep, one should ponder, before, on the Buddha, on the Dhamma, 
on the Safigha, on one’s character, on gods or on impermanence. One 
should ponder upon any one of these six, as one likes. If one does not ponder 
like this, then it is called ‘no pondering before f sleep |.’ 

With their bodies exposed ( naggS ) [ Vin. iv. 15 J—^when one is over-come 
by drowsiness, one makes no pondering before [ sleep ] and so the mind gets 
perplexed. Therefore, with their bodies exposed they make various kinds 
of sounds, either like that of a horse or like that of a bull. The laymen heard 
this and began to complain : “How is it that the recluses are given to this 
kind of [disquieting] sleep ? ” The Buddha, on account of this, laid down 
a percept for the Bhikkhus that they will not hencc-forward be permitted 
to spend a night in a room in common with those who have received 
no initiation. 

[ 65 j When RShula heard tills [ that the Buddha had laid down a 
precept in this connection ], he wanted to observe this precept of the Buddha 
and not to violate it and so R&hula entered the privy-room of the Buddha. 
He spread his k&s&va garment on the earth and slept there. RShuIa entered 
this privy-room of the Buddha, as many men had made that room dean 
and pure and furnished it with sweet-scented flowers. So RShula entered it 
and slept there. 

18. But according to Stnp. there is the offence for the teacher, 

19. Pali Cm, mentions the Dhamma recognised in all the three council* ( 7km saAgitigo 
S'Blha-dhamma m ), 
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Just before day-break .[ Fw,iv, 16 J, the TathSgata going towards the 
privy- room made a coughing sound. Rihula, also, from within, made a 
coughing sound. The Buddha came to know £ that there was somebody 
inside ] and so he asked: “Who are you ?" to which the reply came : “I am 
' RShula.” And so, because of RShula, the Buddha having consideration for 
sdmaQera} removed [ that restriction } and permitted a stay for two nights 10 . 

£ 66 ] The Teacher says : In what kind of room u one not permitted 
to pass the night together ? All kinds of thatched £ rooms J, all kinds £ of 
rooms ] that are enclosed, even upto those rooms which are improvised by 
partitions of silk-cloth-screens. In all such cases there would be an offence. 

A wall— even upto the height of a cubit and a half — ’this is called a wall. 
And if you pass the night together £ even in such rooms ], there is an offence. 
If there arc many rooms but they have only one common door, then there is 
an ofTence. But there is an exception that if each separate room has a door, 
that there b no offence. 

Before the third day-break, he has to depart and go away. If he does 
not depart, and allows a third-night-stay, then also he docs not become guilty. 
But on the fourth night, even for the first part, he is not permitted £ to 
stay ]. If he takes tire advantage of using the cot, he becomes guilty of a 
PEcittiya offence. 

£ 67 ] If the room is slightly thatched, but is equipped with heavy 
partitions, then there is no offence; or if it is heavily Uiatchcd but has slight 
partition-walls, then also there U no offence. There are rooms on all the four 
sides around. Each room has a door communicating within £ from one to 
die other ]. But there is a big common door for entrance and exit, then also 
tli ere is an offence. But if each rocm has a [ separate 3 door, then there is no 
offence. If beyond three nights, a Bhikkhu lodges with one who has receiv- 
* ed no initiation, then he becomes guilty of a PScittiya offence. If one 
spending the night with one who lias received no initiation gets up from 
sleep and again goes back to sleep, then commensurate with the number of 
times, few or more, he goes to sleep, he becomes guilty of PScittiya offences. 
If one who has received no initiation stays over beyond three nights and he 
who has received no initiation sleeps and the Bhikkhu also sleeps, that . 
both* 1 of them become guilty of a PScittiya offence. If the Bhikkhu gets 
up from sleep but goes back again to sleep, then commensurate with the 
number of times, few or more, he goes to sleep, he becomes guilty of several 
PScittiya offences. If the rooms are connected with each other and 
ova as big a space as one yojana but they have one common door for entry 
or exit, then there is die offence. If there be a hole made by a tortoise or an 
eel, which is closed from outside and is not communicating from within, 
then there is no offence. If (he room is heavily thatched but is protected 
by only half a partition, then there is the Dukkafa offence; when it is 
heavily protected by a partition-wall but thatched only in part, then also 
Dukkafa offence. 

20. Pali version* have * twe or three. * 

21. This it not lupported by Pili Smp. ( iv, 740). 
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The Teacher says : “The remaining words that follow are easy to under- 
stand and need no detailed explanation.” 

Thus is concluded a detailed explanation of ^ the precept concerning 
a night’s rest ( ) in common. 


£ SixthTPAcittiya ] 

[ 68 ] The precept concerning spending a night in a common room with a 
woman [ Vin. iv.19 J — *In order to accomplish a meritorious deed one builds 
a place of residence for a night’s halt for those who come and go [ 6 gaatuka ]. 
This precept for a night’s halt in a common room with a woman has been 
detailed in the Vinaya and needs no detailed explanation. 


£ Seventh Pacittiya ] 

[ 69 ] One who preaches the Dhamma is one who speaks about the Three 
Refuges, Five Rules of Conduct, 'about heavens or about hells. 

Except an intelligent man £ Vin. iv,22 ] — that is, this must be a male human 
being, not a spirit, nor any being of a lower creation, and he must be a 
man of intelligence. If £ in this circumstance 3 he goes beyond five or 
six words, there is no offence. 

Fine or six words — If a Bhikkhu speaks five or six words, then lie is not 
guilty. 

Five or six words — that is, a gOthS , or a quarter ( ) ; if they are 

connected with each other and not separated, then there is only one PAcit- 
tiya [if* it exceeds the limit of five or six words ]. If tire words are 
disconnected, then there are PAcittiyas commensurate with the number of 
words [ exceeding that limit ]. If there is one word from a sutta and if 
there are five from commentaries, then they form together six words. Then 
there is no offence. If he exceeds £ this limit ], then there is PAcittiya. If 
there are many women and if when he has finished preaching to one woman, 
he preaches to a second or a third woman; and £ if at that time ] the first 
woman comes again and listens, then even though the limit of five or six 
words is exceeded £ as far as the first woman is concerned ], there is 
no offence. 

£ 70 ] Answering a question — -If a woman asks the question : “ What is 
the matter contained in the Dighggama ?” then the Bhikkhu pursuing the 
question explains it by exhausting die whole of the Digh&gama, then also 
there is no offence. 

The Teacher says : the remaining words that follow are easy to under- 
stand and so they need no detailed explanation. The originating causes 
arc as said earlier. 

..57 
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Thus is concluded a detailed explanation of £ the precept concerning ] 
preaching Dhamma to a woman. 


£ Eighth Pacittiya ] 

[ 71 J The precept prescribed concerning superhuman powers has 
been already given in detail in the fourth Parajika. Here also it is in no way 
different. If one speaks to one who has not received any initiation about 
a superhuman power which one has truly attained, then he becomes guilty 
of a Pacittiya offence [ Via. iv. 25 2* 

Thus is concluded a detailed explanation of a precept concerning speak- 
ing to one who has not received any initiation about one’s superhuman 
powers. 


[ Ninth Pacittiya ] 

[ 72 J Heinous offences £ Vin. iv. 31 ] — that is, the four grave 13 £ Parajikas] 
and the thirteen £ Sahghadisesas j. They are called heinous offences. 

Excepting to a BUikkhu or a Bhikkhuni, to speak about such £ heinous ] 
offences to one who is not initiated is a Pacittiya offence. 

Unless there is £ a consent to this by ] the official act of the Saftgha — 'The 
ofHcia! act mentions such and such a place £ where the communication is 
allowed J. If there is no mention of the place in the official act, there is 
PScittiya. 

If one speaks about the remaining sections of the offences leaving out 
these four £ Parajikas ] and thirteen Satighadisesasy then one become guilty 
of a Dukkafa. 

The Teacher says ; "The remaining words that follow in the Vtnaya 
need no detailed explanation.” 

Thus is concluded the precept concerning heinous offences. 


£ Tenth Pacittiya ] 

£ 73 J The Precept concerning digging the earth [ Vin. v. 33 ] — ■! must dis- 
tinguish between real earth and unreal earth. Jleal earth is pure earth with* 
out any sand, stone, tile, or pebble. This is called real earth. 

Unreal earth is that where there is very little earth but much of sand,stonc, * 
tile or pebble. This is called unreal earth. If the earth is burnt, then also it 
is called unreal erath. 

22. Pali Cm. has a long discussion here saying that what is really implied here is die 
■ thirteen Sarighadiscsas, as by the o Hence of a PurSjikS one is actually driven out of the SaAgha 
and so the following addendum 1 SfiikkAu-summuliya’ will have no justification. For, the con* 
sent of the Bhikkhus is intended for the improvement in the defaulter. And this is not neces- 
sary in the case of one who is expelled on account of his PdrSjika offence. 
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If the earth lias got sand and stone, then how should one know that dig- 
ging can bq done in it ? One must first take out a little earth and if one 
sees it drenched ( ) with water and if there are four parts stone and 

one part earth, then one can do digging in it. If on the stone there is 
earth four inches thick, then after having it dried up, one can take to it. But 
if it has rained on it for four months, then one cannot dig it. If a Bhikkhu 
digs this earth with live C ^ ) insects, then he gets a Pacittiya offence 
with every dig. 

[ 74 ] If the Bhikkhu says to a kappiya-kdraka C .A. ) : “For the 

sake of the Sarigha, you dig the earth, or chop the wood,” then he is not gu- 
ilty. If, however, he points out with his finger and indicates ; ‘dig this, chop 
this, 1 then he becomes guilty of a Pacittiya [ offence ]. If he scratches the 
earth or writes letters on it, then there is Pacittiya. If while holding a torch 
in hts hand, he drops it down on the earth when the hand begins to burn, 
then there is no offence. 

The remaining words in the Vinaya need no detailed explanation. Thus 
is concluded a detailed explanation of the precept concerning digging of 
the earth. This is an offence that is prescribed and originates in body 
and mind. 


[ Eleventh Pacittiya ] 

[ 75 } Not accepting the advice [ Vtn. iv. 34 ] — -The Bhikkhu on the wild 
plane (Alavika) did not accept die advice of this deity. Because of the chop- 
ping of the tree, he injured the arm of the deity-. The deity thought : “ I 
should not, as a consequence, turn to the killing of this recluse. But 1 should 
rather go to the Buddha and speak to him about this. The Buddha, hearing 
this matter, will lay down a precept for the Bhikkhus. ” [ With this idea ] 

the deity went to the place where the Buddha was and communicated all 
( Jk fg ) about this matter to him. The World- honoured One heard 
it and spoke immediately a gdlhd — 

A man who has his anger 38 aroused. 

Rashly lets himself loose like a cart [ gone astray ]. 

The driver of the cart can hold it back and stop ; 

The latter is not enough to be deemed a difficult task. 

But if a man can hold back his anger in mind — 

That task, indeed, is deemed difficult in the supreme. 


15. 19a. I 
780b. 18 


[ 76 ] As soon as the Buddha said this stanza, the deity on the tree 
attained the Path of a Sotspmna. The Buddha knew that this deity had no 
place for residence. With his divine eye, he noticed a tree with no one to 
own it. He said to the deity : ‘You can stay on this tree.’ 

Question : Where was this tree growing ? 

Answer ' This tree was in the pleasure-garden of Anathapindada. 


23, This corresponds to Dluttmnapada 222 which is given in full in the Pali commentary. 
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When the deity got this tree to dwell oil) the deity thought: ‘‘The World- 
honoured One has, with great compassion, conferred upon me this place. 
From now onwards, I shall attend upon the World-honoured One,’ 

[ 77 ] At that time the Buddha used to preach the Dhamma to the 
gods. When the higher gods came later, the lower gods who had come first 
withdrew, in succession, as far back as the border of the ocean and took their 
seats there and at that time attained the Paths £ in the Dhamma ]. This 
deity on the tree, however, withdrew upto the tree and stayed there and 
listened to the preaching of the Dhamma by the Buddha. The 
Buddha preached by day to the four classes of his followers. In the first 
part of the night, he preached to the Bhikkhus; in the middle of the night, 
he preached the Dhamma to the gods and in the last part of the night he 
preached to the kings of NSgas.* 4 How did the deity know this ? In the 
middle of the night, the gods came and knocked on the upper part of the 
door-leaf and in the last part, the serpent-kings came and knocked on the 
lower part of the door-leaf. Therefore, the deity could distinguish between 
gods and serpents. 

[ 78 ] Vegetation — that is, living trees. Group C JfcT ) “ if there 
are eight 44 trees, at the minimum, coming together, then that is called a 
group. Vegetation is of five kinds : — Haliddd is a yellow ginger. Usha is 
a kind of a fragrant plant. Mao-t'a-chi-t'a ( j?* 8 -ftfe Bhadda-tMiltaka ) 

is a scented, thing like the head of a bird. Lue chien ( jift tilt is a yellow 
wrcafti ( jj£ } . Vo-lu C Zft ) is the name of a kind of a 

foreign plant. 

Se-mo Assattha ) [ Vin. iv. 35 ] is the Bodhi-trce. 

P'o-loshi ( fj£ jjg ) is a kind of a palm ( ^ ) tree. These 

arc two kinds of trees only seen in Indo-China and Canton. They are not seen 
in other places. 

Sumana-f lower-] tree ] — Its flower gives out a smell like that of Modi 
( JfU ) * Modi flower ( creeper ) — This flowcr-crccper grows in 
the neighbourhood of Canton. Su-to-po C ^ H $ ) ' — The meaning 

of this plant is not available ( ^ ^ ) ■ P'u-shi-na C W BIB IW ) • — ' 

this is the name of a plant from a foreign country. 

[79] A plant is of two kinds : One that grows in water; and the 
other that grows on land. 

The lotus uppala and P’u-pin ( ££ ) grow in water. If they 

are turned upside down but preserved [ in water ], then one becomes guilty 
of a Dukkafa. But if they are taken out of the water, then there is the offence 
of PSdttiya. If he needs flowers and fruits, he can lower down the branch 
of a tree and le‘ ( a kappaka take them. He is not guilty. But he cannot let 

24. The Pah Ctn. has eotttro Mahfrfjjno. 

25. Sananitpotgdikg does not mention this limit. 

2G. Variant — chi* ( ) , f 
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the branch be cut. If the tree is high and the kappaka cannot reach it, then 
the Bhikkhu can hold him up in his arms, There is no offence. If [ the 
growth of] a tree is arrested, then a Bhikkhu can chop it or dig it up from 
the earth to save its life. There is no offence. v 

Thus is -concluded a detailed explanation of the original precept, 
concerning injury to plants. This is a prescribed offence and it orgi nates 
in body and mind. 


[ Twelfth Pacittiya ] 

[80] The precept about other ( irreteveni } talk — By doing evil actions , that 
is, if one does bodily and vocal actions which are such that they should not 
have been done, then lie becomes guilty in respect of body and tongue. 

He guards those [ evil actions ] \_Vin. iv. 37 ] — that is, not desiring to let 
any person know about it, he says : “ Who has committed the offence ? ” 

The Teacher says that he should now make its meaning clear. If other 
Bhikkhus ask him ; “Friend, have you committed the offence ?” ; or if 
he is taken before the Sangha to get the matter decided, he replies before 
the Sangha : “ Who. has committed the offence ? ” When the other 

Bhikkhus say : " You, friend, have committed die offence ”, he replies ; 

“ What offence have I committed ? ” The Bhikkhus say ; “Either 
PScittiya, or X>ukka$a. ” He asks [ in return ] : “At what time have I 
committed the offence ? ” They say : ** At such and such a time, you 

have committed the offence ?” He says ; “ What have I done to commit 

this offence ? *’ They say : “ You have done such and such a thing and 

thus committed the offence. ” He replies : “ What arc you talking ? ’* 

Thus he never gives answers relevent to the questions. This is what is called 
other ( if relevent ) talk. 

[ 81 ] When the Bhikkhus see Channa holding silver coins [ in his 
hand ] and when they ask him : “ What are you doing with the silver 

coins you hold [in your hand] ? ” he replies : “ I am holding tin coins, 

and not silver coins. ” When they see him drinking wine and ask him; 
“ What do you mean by drinking wine ? ” he replies : “ I am drinking 

water, ** When they ask him : “ What do you mean sitting alone with 

a woman in a secluded place ? ” he answers : “ There is another intelli- 

gent man. ” This is what is called other ( irrelevent ) talk. Or, at times he 
keeps silent and does not give any reply. Thus practising unlawful things, 
he gives an irrelevent answer to the Sangha. Such a person becomes guilty 
of a PScittiya. 

If he is in doubt whether a certain thing is lawful or unlawful, he makes 
an irrelevent answer to the Sangha and thus becomes guilty of a Pacittiya. 
If he knows the truth and answers to the Sangha that he docs not know it, 
then he becomes guilty of a Pacittiya, Being afraid of picking up a quarrel 
with die Sangha, if he remains silent, then there is no offence, The remain- 
ing words arc easy to be understood and need no detailed explanation. This 
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is an inherent offence and originates from actions of the body, tongue and 
mind. 

Thus is concluded a detailed explanation of [ the precept concerning ] 
answers irrelevant to questions. 


[The Thirteenth PScittiya] 

[ 82 } If one complains and grumbles about an official of the Sangha 
he becomes guilty of a PScittiya; if about any other person, he becomes 
guilty of a Dukkafa [ Via. iv. 38-39 ]. This is an inherent offence and 
originates in bodily and vocal actions. 

Thus is concluded the precept about complaining and grumbling. 


[ The Fourteenth PScittiya ] 

[ 83 ] The precept concerning exposing the matting or the bed- 
equipment of the Sangha. 

15.21a. 1 Winter season [ Vin. iv. 39 ], that is, the time when it is cold and snowing, 

781a. 12 Basking themselves, that is, in the cold months, they take out the cots and 

mattings of tire Sangha and from day to day they sit [ in the sun ] basking 
themselves. 

Came to know that it was time [for food]— That is, when they were invited 
[ to partake of food ], they did not lift up the bed-equipment of the Sangha, 
nor did they instruct any one else to lift up and so they committed an offence* 

The Teacher says : “ The winter season is of four months; the hot 

season is of four months; and if it is not raining, then one can let the bed- 
* ding-equipment of the Safigha remain on the ground f exposed]. But if it 
is rainy season, one cannot let them remain spread on the ground. ” 

r 84 ] Under a tree— If the tree has thick foliage and if there are no 
flocks of birds gathered together on tire top, then one can let the bedding- 
equipment remain spread on the ground. There is no offence. 

If a Bhikkhu has accepted the practices of a Dhuta ( Purified One ) and 
if he is sitting under a tree, or on a spot [ open to the sky ], or 
even upto a place, where he cannot make a covered room with his kdsdva, 
then he cannot take the bedding-equipment of the Safigha for his use 
outside. But if he can make use of even a kdsdva which would give a cover 
and not let it get wet, then he can use it. If, while he is observing 
the practices of a Dhuta , he sits in the open ground when there is no rain, 
or while it is raining, he is either under a cover or he can enter a sheltered 
room, then he can take the bedding-equipment of the Safigha. 

[ 85 ] If a donor sees a Bhikkhu dttrelling in an open space, he makes 
for the Safigha a bcdding-cquipmcnt [ to be temporarily used by the 
Bhikkhu ]. The Bhikkhu accepts it [ for the Safigha]. [ When he has to 
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go away ] He has to hand it over to another Bhikkhu, if any. If there is none 
to whom he can hand it over, he must give it to the nearest dwelling-place. 
If there be no dwelling-place nearby, he may take it up and put it in an 
empty room. If there be no empty room, he ihay put it tied up beneath 
a tree with thick foliage. He may put it there and then go. If he 
goes without lifting it up, then at that time he first thinks : “I am going 
to the town; but, in no long time, I shall return. ” If he goes in this way, 
there is no offence. If he enters a village and if, on account of any of the 
eight 91 calamities, he is not able to come back to hand it over, then there is 
no offence. . If it is really raining and if he says it does not rain and goes 
away, then- there is Dukkata. 

[ 86 ] A cot is of four kinds. Which four ? First, it is with po-ma-chi-lo 
{ mas &r aka ? ) legs; second, it is with wm-t'i ( butidika ) legs; third with 
kiu-li-lo ( ku\ira ) leg; and fourth with a-ho-cic ( Qhacca ) legs [Put. iv. 40 J. 

Po-mo-che-lo cot means one in which the bars are inserted in the legs. 
That with wen-Pi legs means the. bars [ of the cot J are tied with the legs and 
thus the cot is prepared. Kiu-li-lo cot means one with legs like those of 
a horse, or a goat, or of a tiger, wolf or a lion. Such a one is called one with 
kia-li-lo legs. That with a-ho-cic legs means the legs arc inserted in the bars. 

When such a cot is lying on' die exposed ground and if a person goes 
away from it beyond a middle man’s stone-throw, then there is Fficittiya. 

[ 87 ] If an elder Bhikkfm instructs a younger Bhikkhu to have a cot 
taken out and if the cider puts some kind of cloth as a spread on the cot, 
the younger one then is permitted to go. If he does not put anything on 
it, then the younger one is still to be burdened with it. If, without such a 
burden, he requests the elder to look after it and goes away, then there is no 
offence. If he takes the cot but does not sit upon it, and if again another 
Bhikkhu comes and bits upon it, then he speaks to him [ to take care of the 
cot ] and goes, then there is no offence. If a high seat is prepared for the 
teacher but the teacher does not come, then the high seat has got to be 
guarded. If he goes away when the teacher has already come, then there 
is no offence. 

[ 88 ] If he first takes up a sitting-stool and puts it below a wooden 
wheel 88 C ^ W ) [ used for drawing water from a well 3 and at the 

time of going he docs not himself lift the stool away, nor does he instruct any 
one else, and goes away, then there is Dukka$a. If the dye-basin, water- 
bowl, or the rope belonging to the Sangha are put for being dried up in the 
sun, then at the time of going away, one must remove them and put them 

27. Which eight ? This is not explained here. Fall Cm. also has nothing correspond- 
ing to this. Vin. i. 112-113 mentions ten obstacles {anlartyg ). But Dharmagupta Vasya 
< Taisho Vol. 22, p. 832a, lines 2-4 ) mentions : king, thief, foe, water, disease, human befog, 
non-human being and poisonous creeping animal, which all except * disease ’ are included in 
■he Vinaya passage referred to in Vin. i. 112-113. 

28. What is this wooden wheel ? Is it used for drawing water from a well ? It is not 
dear. 
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in their usual place and then go. If he goes away without lifting them, 
then there is Dukkata. 'If one does not remove things belonging to others, 
then also there is Dukkafa. If he does not remove his own things at the 
time of going, then also there is Dukkafa. If, however, on account of any 
of the eight calamities, he does not remove them at the time' of going, 
then there is no offence. 

The Teacher says that the remaining words are easy to understand and 
need no detailed explanation. This precept is for a prescribed offence and 
originates in body, tongue and mind. 

Thus is concluded the precept concerning the bedding-equipment of 
the SaAgha spread in a dwelling-place. 


[ Fifteenth Pacittiya ] 

[ 89 ] Pi- t'sS ( Bhisi ) [ Vi n. iv. 41 ] — a Pi-t’se, that is made of fur. Or, 
Pi-4' si — that is, a bag for a pillow.or a bag for a seat, or a grass-spread placed 
below a mat. If, at the time of going away, one docs not remove all these, 
or one does not instruct anyone else to remove, and if there is no bamboo- 
fencing, and one goes far away beyond a stone-throw, then forthwith ( $5 ) 
there is the ofTence of a Dukkafa. If one goes beyond two stone- throws, 
then there is PScittiya. If there is a bamboo-fencing, then when he goes 
out of the fencing, there is the offence. 

Thus is concluded a detailed explanation of the precept about the bed- 
equipment of the SaAgha within die Sangha’s residence. 


[ The Sixteenth Pacittiya ] 

[90] One knows that other Bhikkhus have already spread the bed- 
ding-equipment [of the SaAgha] and still one comes later just to bother others 
[ by overcrowding ], then the Bhikkhu becomes guilty of a PScittiya. If 
he does not know, or even if he is in doubt about them, [ still ] he becomes 
guilty of a PScittiya. If, however, [ he comes In ] because of any one of the 
eight calamities then lie is not guilty. 

Thus is concluded a detailed explanation of die precept about caus- 
ing bother to others [ Via. iv. 43 ]. This is an inherent offence. 


[There is no comment on the Seventeenth Pacittiya], 
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[ Eighteenth Pacittiya ] 

# * 

[ 91 ] High Chamber [ Pin. iv. 46 ] is that which at its minimum height 

is such that a man standing below it will not have his head reaching [ its 
ceiling ]. [ If it is so high ] then there is no offence. 

vVo offence*— If it is not a high chamber, then one does not become guilty. 
Thus is concluded a detailed comment on the Precept concerning 
a high chamber. 


[ Nineteenth PScittiya ] 


[ 92 ] If a heavy mud-plaster is to be given [ Vin. iv. 47-48 ] — that is, on 
both sides of the door as well as on the upper side, one can give a mud-plas- 
ter which will be two and half cubits [ in extent ]. If the door is high and 
there is a wall also below the door, then one can have a wide plaster on 
that wall also. On all the four sides of windows also one can have a wide 
plaster. Why ? To enable the doors of the windows to be opened and closed. 

Thatching is of two kinds : one is round thatching and another is [ a 
straight one ] like a road. If he instructs once and stops, then there is no 
offence. If the thatching is done by tiles and if this is done beyond three 
layers, then one becomes guilty of a Pacittiya. If he goes beyond three layers, 
then commensurate with the number of tiles used, few or more, he becomes 
guilty of PScittiyas, one for each. If it is to be covered with slabs of stone or 
lime-plaster, then as he uses every layer beyond three, he becomes guilty 
of PScitflyas. If it is to be covered with grass, then as he grasps bunches of 
grass beyond three layers, for every bunch he becomes guilty of a Pacittiya 
offence. If, however, it is not well-thatched with abundant [ grass ], then 
it should be thatched over again. There would be no offence. 

No^ojffence — If after giving instructions, he goes away, he docs not become 
guilty. 

If he makes his residence in an open plane [ where no vegetation is 
growing ], and if he goes beyond three layers of thatching, he becomes guilty 
of a Dukkafa. This is an offence that has been prescribed. 


15. 23a. 1 
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[ Twentieth PSciltiya J 

[ 93 ] Knowing that the water contains insects [ Vin. iv, 49 ] — When 
there is some need, knowingly he himself sprinkles or instructs others to 
sprinkle [ that water ]. If lie sprinkles it himself, then with every [ sprinkl- 
ing] that he finishes ( ,§> ) becomes guilty of a PScittiya. If he 
instructs others to sprinkle, then with every instruction that begins, he be- 
comes guilty of a PScittiya. This is an inherent .offence and originates in 
body, tongue and mind. 

Thus is concluded the precept concerning the use of water with insects. 
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[ Twenty-first Pacittiya ] 

£ 94 ] By giving instruction to the Bkikkhnnls, they got plenty of material be- 
nefit [Vtn. iv. 49] — Because the 'elders gave Instruction to the BhikkhiinT*, they 
, got plenty of material benefit It was not the Bhikkbunls that gave or 

instructed others to give. But these BhikkhunTs were the women-folk belong, 
ing to the king of the country, or to the minister £ of that country J. When 
these women of the rich familiM returned to their own homes, their parents 
asked them : "Who gave you instruction? 1 * The BhikkhunTs replied : “The 
15.23b. 1 elders gave instruction to us The parents heard this, became glad at 

i 781c. 18 heart and immediately provided them with the four kinds of requisite things, 

such as food and drink, clothing, medicinal things and dwelling-places and 
thus supported these elders. The BhikkhunTs, when they came to their own 
homes, said: "The elders observed good conduct, were strenuous in this 
learning, were forbearing if some disrespect was shown to them and were 
coming from noble families.** When the parents heard this, they supplied 
the Safigha with all their provisions. Thus, on account of these two reasons, 
the elders obtained all their material benefits. 

[ 95 ] The Ghabbaggiya Bhlkkhus seeing that the elders obtained 
these material benefits said to the BhikkhunTs: “Wc also can give instruct- 
ion to the BhikkhunTs.” When the BhikkhunTs heard this, they went to 
place of the Ghabbaggiya Bhikkhus for seeking instruction from them. The 
1 .... Ghabbaggiya Bhikkhus gave them a little of religious instruction and then 

later talked much about worldly things such as matters of Government 
of the land, scarcity and prosperity, towns and villages and the like. All 
these are words leading to the three** evil paths. And, hence, it has been 
said in the original Vinaya : “If a Bhikkhu has eight qualities, then he 
is capable of giving instruction to the BhikkhunTs*’. [ Vtn. iv. 51 ]. 

■# 

£ 96 ] Which arc those eight? First, he possesses good conduct j second, 
he observes rules of Patimokkha ; third, he has the proper sense of decorum 
(i£#n ; fourth* he har fear in his heart when he notices even small 
l5-24a,l transgressions ; fifth; he sticks fast [ to his rules J ; sixth, he has heard much 

782 * a * 1 (bd&itssuto t learned ] ; seventh, he retains firmly [ in his mind J whatever much 

he has heard; and eighth* 0 , he recites with proper discrimination the 
Dhamma which is good at the beginning, at the middle, and at the end — the 
Dhamma which is pure and which speaks about tlic precious holy life that 
is entirely pure. He lias a real insight into and faultlessly recites both the 
kinds of Pdtimokkfuxs — their meaning and text are quite clear to him* He 
has a fine flow [ of words j* He is respected and highly regarded by the 

29, Here there is no explanation as to which these three ways art. Generally, they are 
i urqy* ( hell }, pti$ ( spirits ) m& t tirB&h3wiy&d ( lower animals ), 

SO* It may be noted here in passing that the eight qualities enumerated hero are really 
covered by the first iw of the qualities detailed in the original Vmaja text ( iv* p. 51 ), With 
the exception of No. vii of the original text; the remaining five are mentioned or explained ia 
paras. 96-98, The seventh quality of the original text— that of not having violated the chas- 
tity of a Bhikkhunf, Sikkhamani or a SlmigerT — is found here missing* 
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BhiJtLkliumts. He is quite capable of preaching the Dh amnia [ to them ] in 
compliance with [ the procedure ] laid down — these are called the eight 
qualities. \ v. 

[ 97 ] {i ) . Possesses good conduct — what is called good conduct 

he has in himself; what is called observing good conduct and not 

violating [ the rules of conduct ] — diis is called possession of good conduct. 

( ii ) Observing [ rules of PStimokkha ], that is, not violating them by 

his actions of body, tongue and mind; or what is called practising the supre- 

me Dhanuna ; or what is called Pltimokkha of those who have received 
initiation. This is what is called observing. 

( iti } Has the proper sense of decorum — that is, he docs not earn his liveli- 
hood by improper means ; he docs not go to five places : first [ the locality 
of] prostitutes ; second, the place of widows j third, a monastery of Bhikkhu- 
nTs ; fourth, the families of grown-up spinsters ; and fifth, the [ locality of 
of] eunuchs. Also he docs not go to the families of Updsikas { lay women* 
devotees ). This is what is called ‘having the proper sense of decorum.’ 

{ iv ) Has fear when he notices [ even ] small transgressions, that is, looks 
at small transgressions as he would look at a big poisonous serpent ; in no 
way different. This is what is called ‘ having fear. ’ 

( v ) Sticks fast [ to the rules of conduct ] and does not violate them, that 
is, sticking fast to the rules of conduct ; he never slackens his mind. 

( vi ) He has heard much , that is, he has learnt one Agama or two Agamas- 
He is called one who lias heard much. 

(vii ) Retains firmly [ in kis mind ] — that is, if he has learnt one Agama, 
he retains it well in his mind; never forgets it. This is called retaining 
firmaly all the many things that one has heard. 

( viii ) Good at the beginning, at the middle and at the end — The Teacher 
says that this has been already explained in the section of the Brahmatta 
from Veeafija 31 . Meaning and text are quite clear, that is, to one who recites with 
understanding and without any doubt or confusion. 

Has a fine fiow [ of words ] [ Vin, iv. 51 ] [ that is ], like one who has a 
ready wit, who never stammers or goes back [ In his recitation ], Has a fine 
fiow, that is, reeling both the Pstimokkkas without any hindrance, on the Upo- 
satha day, every fortnight. Knowing all, he can, on all the six* 4 uposatha days 
[of fasting], preach the Dhamma to people, He can recite one Agama, 
two Agamas ; he also knows them without having any difficulty. He knows 
die Jhanadhammas of a samana and even upto the Fruit of Arhatship, 
he knows all of them without having any difficulty. If he has completed 
twenty years [ since his initiation ], he can preach to the people about the 
conduct of those who have received initiation. 

The Teacher says : “Why is it not said that he has to know the 
Abkidhamma ?” 

31. Sec Book IV, 37. 

32. According to non-Pali tradition, the 8tli day of each fortnight and (he 14th and 15th 
day of each fortnight. Theic ii.N days are also referred to in Mnhlifisaka Vinnjra ( Tnisho Vot. 
22, p. 106a. liac 17). 
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Answer : — If he knows the Abhidhamma , that would be very good. 
But if he be a man of low wit ( T ) and ff be knows the Vinaya and 
the i Sutta, then he can instruct. His voice must have a clear flow. Women 
like to listen to such a person. 

Why is ft said that he must have a voice which has a clear flow if he is 
instructing the Bhikkhu ills ? 

Answer : — Women are more attached to the voice; then they listen to 
the Dhamitia. 

As to being respected and regarded by the Bhikkhums [ Vin. iv. 51 ] — Because 
this Bhikkhu lias a religious virtue in him, he is respected and regarded by 
Bhikkhunis. He is not soiled by threefold defilement. 

Why is it said that one who is soiled by the threefold defilement cannot 
give instruction [to the Bhikkhunis] ? [For], when he gives instruction, 
this [ threefold defilement ] is noticed by a Bhikkhunl and she has no respect 
or regard for him in her mind. 

[ 98 ] Has completed twenty years [ since his initiation 38 ] [ Vin. iv. 51 ] — If 
he has completed twenty years [since his initation], lie can learn the Dhamma 
and retain it firmly in his mind. If he is younger than that, then he may 
shrink back while preaching. Those who are young in years are flighty 
and unsteady and can easily shrink back while preaching. Therefore, it 
has been laid down iliat one must have completed twenty years [since hit 
initiation ] so that he is capable of instructing the Bhikkhunis. 

[ 99 ] He must sweep [ the floor of] his residential quarters and sprinkle water 
over it [ Vin. iv. 52]. Because, if [the floor] is swept clean and water 
sprinkled over it and if [ drinking ] water is arranged for, the Bhikkhu then 
deems it propet 'To offer, to those who have come from afar, cots, mats and 
liquid drinks, even if he has no straw-mat .... down to grass-spread. 
If he preaches the Dhamma to the Bhikkhunis, he must needs have a 
companion with him. He cannot preach in a room. 

[100] If a Bhikkhunl sees on the way a Bhikkhu coming from afar, 
then she should join the palms or her hands and approaching him pay her 
respects ( ffil $3 } to him, even where there is some obstacle [ on account 
of a tumult] due to a king’s visit or even when the road is boggy. She should 
ask [ the Bhikkhu ] as to how he passed the days of residence of the 
[ rainy-] summer season. She should go to the monastery of Bhikkhus, even 
if it is half a yojana away.and is permitted to have [ near by ] her residence of 
the [rainy-] summer-sacson, She is not permitted to have it if she has to go 
beyond half a yojana. 

If a donor requests a Bhikkhunl to stay for the retreat of the [ rainy-] 
summer-season and if there is no Bhikkhu near by [whom she can approach 
for religious sermon], and so if the Bhikkhunl in the retreat of the [ rainy-] 
summer-season wishes to go away and if the donor says to her that she might 
just stay as the disciples will request some Bhikkhu to come, and if, even after 

S3, The Pali Cm, explains this as twenty-years from initiation (upattmpadfya vhatipasjo}. 
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such a request, no one is [ then ] available, but in the later [ rainy-] summer- 
sea son-retirement such a Bhikkhu is available, t]jen she, when requested, 
is not permitted to go away* If, on the high road, there is danger to life, 
or to her holy life, then she can stay even where there is no Bhikkhu [ near 
by for giving her instruction ]* There would be no violation* 

[ 101 ] If a Bhikkhu has come for the earlier [ rainy ^] retreat and if, 
after his commitment for that residence is over, he goes away for some reason, 
and if the BhikkhunI does not know this either because the road was closed 
or because the BhikkhunI was ill, but she comes to know of the same, later, 
then she is not permitted to shift her residence and there would be no offence. 
When tiie [ rainy-] retreat is over, she is not allowed to undergo PavSranfi 
[-ceremony] without a Bhikkhu. She must, from fortnight to fortnight, 
going to the assembly of the Great ( Bhikklvu-) Sahgha, seek and ask for 
two things* Which arc the two ? First, she must ask the day of the uposatka: 
and second, she must ask for instruction. 

The Teacher says : Why is it that the Tathagata was so anxious to give 
such a bidding for the Bhikkhun? ? Because, the BhikkhunI, as a woman, 
was dull in her faculty of intelligence. 

[ 102 ] At that time, the whole of the congragation of the Bhikkhunls 
went to die place of the Bhikkhus to receive instruction. Men began to 
complain about the Bhikkhums. They went to the Bhikkhus and complained. 
The Bhikkhus went to the Buddha and complained* On account of this, 
the Buddha laid down : ,c From now onwards [as time passes], a large 
number of Bhikkhunls arc not permitted to go and ask for instruction. Only 
five arc permitted to go. sl Even at this, grumbling still resulted. The 
Buddha then permitted only two or three persons to go* The Bhikkhu nl- 
Sahgha should, by an official act, comission two or three persons to go to 
the Bhikkhu-Sangha and request them for arranging for an instructor [ for 
them]- — ■ even a Bhikkhu living in a forest — who would instruct the 
Bhikkhunls, 


15. 26a J 
782 b, 22 


[ 103 ] How can he give instruction ? He fixes a definite place, either 
under a tree, or in a visitor's room. The BhikkhunI has to go to the appointed 
place* If she docs not go, then she becomes guilty of a Dukkafa. The 
Bhikkhu, also, if he does not go to the appointed place but waits [ somewhere 
else], becomes guilty of a Dukkata* The Bhikkhunls have their Favarana 
on the fourteenth day and the Bhikkhu-Sangha has it on the fifteenth. If 
the Bhikkhunls make a request, then he should preach. If, without first 
preaching about the eight * weighty ** matters for the Bhikkhunis, he speaks 
about other dhammas, then there is Dukkata [offence]. If he has first 
preached the eight 4 weighty ' matters and then he preaches the other 
Dhammas, then there is no offence. 


* Vin * il, 255-56* 
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[ 104 ] There is an exception that there is no offence if he is giving 
a reply to a question, or if the BhikkhunT hears what is intended for others, 
or if he is addressing a Sikkhajadaff ( who is under study ), or a Saniancri. In 
all these cases there is no offence. 

The Teacher says that the remaining words are easy ' to be understood 
and need no detailed explanation. This is an offence that has been pre- 
scribed. It originates in tongue and mind and is associated with three 
sensations. 

[ 105 ] If, without being delegated by the Bhikkhu-Sahgha, a Bhildchit 
goes to a monastery of BhikkhunTs for giving instruction, then he becomes 
guilty of a PScittiya [Put. iv.51], 

[Thus is concluded] 

the Fifteenth book of the Commentary [ named ] 
SamantapSsSdik^ . 
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[T. 782c-790b ; P’ing 0Ga-91b; PTS. iv.OOl-v. 1003; S. ii, 587-749; 

lSf.ii.819-iii.1055 ]. 

[ Twenty-second Pacittiya ] 


[ 1 ] Now I must tell Ltlie story ] L of the origin of Faii'Po {[ Gula^] 
Fanthaka)* Why [was he so called] ? The mother of Panthaka was from 
her birth a rich and great woman* Her parents had her as their only female 
child and so they built a seven-storied palace where they kept her [ guard- 
ed]* They only assigned a slave-boy to look after her needs. This slave- 
boy was a big boy* The girl then began to cherish feelings of intimate love 
for him and she proposed a plan to that boy : “I should like to alienate [ my 
parents] and go away with you to another country.” When she said 
this three times to the slave-boy, he said : “We cannot go.” The girl said 
to the slave-boy ; “If you do not go, I shall communicate all this affair to 
my parents who then will kill you.” The slave-boy then replied ; “If we 
go to another country, we shall have to remain poor, with no money ; how 
shall we^make our living?” 

[2 ] The girl said to the slave-boy : “You simply foUow me. I shall 
steal away precious things and take them away in your company.” The 
slave-boy replied : “If it be so, I shall go with you.” The girl* day 
after day, stole away precious things [from her parents’ house] and then 
went out of the guarded [place] 5 carrying them away, with the slave-boy. To 
carry them, she arranged to have two men to take them to the slave-boy who 
was sent away ahead to an appointed place outside the town. She herself 
put on the clothes of a slave-girl, turned away the bolt of the door and came 
out. Accompanied by the slave boy, she reached another country and stayed 
in a comfortable place* 

[ 3 ] Within a year or two, she became pregnant and approached the 
time of delivery* She thought to hereself : “I am here; and at the time 
of delivery, there is no one to look after me. ” She thought of her mother 


1. For this story compare Dhp.Gm on Dhp. verse 25, The verses ascribed to Gfila-panthaka 
are found in Uicragtfth# verses 557-566. 
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and wished to return to her family. She began consultations with her hus- 
band and said : ‘*1 am approachng the time of delivery ■ I only wish I had 

my mother who would be able to look after me. I now wish to go [ to my 
family ]. Will not my master go with me ?” The husband, the slave-boy, 
replied : “We cannot go. We have come alienating your parents. How 
can we get refuge in that great family ? They would certainly kill us.'’ 

[ 4 ] The wife said to the husband : “The nature of a woman is such 
that even if she becomes angry, she would not stoop to killing her child. 
Such being the case I should like to go.” The husband replied : “They 
may not kill you ; but they would certainly kill me. Therefore, I cannot go 
[with you J.” The husband then went into the hills and began to cut fuel. 
In his absence, [the wife], later, closed the door and went away. The 
husband returned but did not find his wife. He then asked the neighbours : 
"Did you see my wife?” They replied: “Your wife has already gone 
away.” When the husband heard this, he immediately pursued and 
followed her. When he had gone half the way, he reached the place 
16.2a. 1 where his wife had given birth to a son. The husband said to his wife ; 

783a. 8 “You wanted to go because you were to give birth [to a child]. You 

have now already given birth to a child. Then where is the need [ now ] to 
go ?” The wife, when she heard these words, became rather ashamed of 
[ seeing ] her parents and so both of them immediately returned to their 
home and began to look after the affairs of their [own ] living. 

[ 5 ] In no long time afterwards, she again became pregnant and, 
again, as the time of delivery was approaching, she began to think of her 
mother. And so she revolted for returning to the family of her folks. She 
reached half way and again gave birth to a son. Her husband pursued 
her upto half the way and then [ all ] returned together. His two sons, 
because they were born on the way, were given the name Fanthakas. The 
two Panthakas, elder and younger, were playing together with other child- 
companions. Both of them were strong and big and so they beat their 
companions. Those companions began to scold : “ You [ people ] here 
have no [ status of possessing a circle of ] six.* relations. You are [ like ] 
lone orphans here. How dare you beat us ? ” 

[ 6 ] When the boys heard this reproof, they came home crying. 
They asked their mother : “All the other people have [ a circle of ] six re- 
lations. Why is it that we are alone and have none ? ” Their mother 
remained silent and gave no reply. The brothers bewailed and bewailed. 
They would not eat and drink. Their mother saw them bewailing in this 
manner without eating. She had pity upon them and so she told the truth : 
“ I am a woman belonging to such and such a place ; I have come from 
a great rich family. Your lather was a slave-boy in this family, who was 
appointed to look after me. I had intimate love for him and could 

2. ChincK sources mention : father, mother, wife, child, cider and younger brother*. 
Is it peculiar to Chinese social system ? Pali : ySva sattamt kula-pariaatt*, upto jvntn gener- 
ations of ancestors. 
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not remain away from him, I sneaked o(T [ with him ] to this place and 
gave birth to you. ” 

" ■ V 

[ 7 ] The two boys heard these words of their mother and said to die 
mother : *ylt is possible to send x\s back to the family which is exogam- 
ous C ^ ^ to ours; we cannot stand this kind of life, Their mother 

would not permit. The two boys cried because they were not [ permitted ]. 
Then the mother began to hold consultations with her husband* (< These 
boys arc bewailing ! They cannot stand this* Why can \vt not send them 
back lo our exogamous faznily ? TI The husband replied ; ** It is possible* ,f 

Immediately, they all went* When the place of their presenting 
themselves came, the parents and their children all together stood outside 
at the door. They saw the people of the family go out and said [ to 
them J : — ** You better go back to the masters of die house and say that the 
daughter of the masters is standing outside at the door, bringing with her 
her husband and children. ” The parents heard this and said : 
** Let the two children enter ; you need not meet us. ,J 

[ 0 ] The masters sent for the two children to enter and welcomed 
them* When the two children entered, they were given a scented bath and 
their bodies were smeared with scents and were given clothing and orna- 
ments, The master of the house embraced the two children, and placed 
both of them on his laps ( lit. knees). They were asked : “Your mother has 
gone to another country; how is she faring in life? I hope she is 
not in extreme poverty, ** The two boys replied : “ Our parents are 

elsewhere and arc in dire circum stances* They are earning their liveli- 
hood by selling fire- wood they gather C I ^ The mother 

heard these words and she felt pity. Immediately, she opened her treasury, 
filled a bag with gold and sent a man to give the same to her daughter say- 
ing : “ You spare flic two children for me. I can look after their main- 

tenance* You take away this gold ; return to your old place of residence 
and maintain yourselves well* You need not meet us* ** 

[ 9 ] When the two children were grown up in years they took wives 
for themselves* When the [ grand ] parents became old and when they 
were on the point of departing from life* they entrusted ail the family-affairs 
to those children. After the dcatli of the [grand] parents, there was a 
time when the Buddha was preaching the doctrine to the four-fold assembly 
[ of monks, nuns* lay-men and lay -women ], At that time, Mah£-panlhaka 
went to the place where the Buddha was and listened to the Dhamma that 
he preached* When he listened to the Dhamma, his mind took delight in 
renunciation of die home* He came hack and had consultation with his 
younger brother : M Now I wish to leave our house. I entrust all the 
family-affairs to you, ** When the younger brother heard these words of 
the elder brother, he was very much worried in 'mind. He said to ilic elder 
In other : 11 I shall now be left helpless, with no one to rely upon ; 
the elder brother is leaving me to become a recluse* How shall I be able 

*..59 
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to live ? 11 The younger brother thus entreated the elder brother three 
times, but the elder brother kept his mind firm and would not retract. He 
entrusted the family affairs to his younger brother and then left his home. 
The recluse, in no long time, became an Arhat. 

[10 1 His younger brother also, some time later, began to have this 
thought in his mind : “ My elder brother gave up all family -affairs en- 

trusting them to me. It was just like a man throwing cut a spittle and in' 
no way different. How can I accept it and live a life with attachment ? ” 
He immediately went to the place of his elder brother and desired 
to renounce his home. The elder brodier converted him to a life of a re- 
cluse and gave him a tilths for learning. It was four months and still he 
could not learn it. lie forgot it and was as before. Later, the elder 
brother Mahapanthaka thought : _ “ This fellow has not got the capabili- 
ties [ of understanding J the Dhamma of the Buddha. He should rather 
be sent back to his family;’* and so he said to GuJa-Pamhaka ; V Your 
faculties are as yet dull.” And so he pulled at hb kSsdva (yellowish 
garment } and pushed him outside the door. He stood weeping outside at 
the door. He did not wish to go back to hb family. 

[11] At that time, tire World-honoured [ Buddha ] was surveying 
all the living -beings [in universe] with his divine eye. He noticed that 
Gula-panlhaka did possess the necessary capability Tor being converted [ into 
a recluse ] . The World-honoured One went to the place and asked CQla- 
panthaka : “ Why are you crying here ? ” In reply, he said to the 

World-honoured One : *' My faculties are at present dull. I could not 
recite even one gdthd within a space of four months. My elder brother, 
Maha-panthaka, because of my dull faculties, drove me outside this 
monastery.” The World-honoured One said : “ You stay. Don't 

worry ; I shall instruct you. ” 

The Teacher says : ‘'Gould not Mahapanthaka notice hb capability 
to attain the Path ? Why did lie pull him and push him outside the door? " 

Answer : GQjapamhaka was not to be converted by a [mere] samapa ; 
he was to be converted by a Buddha alone. Therefore he pulled him and 
pushed him outside. 

[ 12 ] The Buddha pacified hb mind and taking a piece of white soft 
woollen fabric gave it to Gula-panihaka saying : ” You take this soft woollen 
fabric ( ) and basking, with face turned towards the sun, think : 

f the dirt is taken away, the dirt is taken away’. ” Having given this in- 
struction, the World-honoured One entered the village, accepting the re- 
quest of Visakha, the mother [of MigSra, ] The World-honoured One 
turned hb attention, while reflecting, to Ctl la-pan ih aka and to enable him 
to attain the Path, said these gSthS j immediately : — 


He, who enters a solitary place, becomes glad. 

Who reflects upon the Dhamma attains the bliss of calm ; 
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Who is without enmity in this world, is extremely happy. 

One should cause no injury to any living being. 

One who has no attachment in this world, 

And who is away from passionate desire, 

' And who subdues egoism and pride — 

He indeed gets the highest, bliss. 

Culapamhaka heard these gttlhSs from afar and immediately attained 
the fruit of Arhatship. 


[ Miscellaneous 1 ] 

[ 13 J Question : — Is there not a Bhikkhu who becomes guilty of 
three PScittiyas when he goes to a monastery of the nuns to preach to them 
die eight {•aru-ethammns ( rules prescribing reverence ) ? 

Answer : — Yes ; one [ Pacittiya ], as he is not entrusted [ with this job ] 
by the Sahgha ; second, as he goc? to a monastery of die Bhikkhunts f for 
preaching the eight Dhammas ] ; third, as he goes when the sun is 
set. These arc the three Pacittiyas [ of which he becomes guilty ]. 

When one gets to a monastery of the BhikkhunTs and preaches some 
odicr Dhammas, then lie becomes guilty of one Pacittiya and two Dukka$5s. 
Which are the two ? The first, that he is not entrusted [ with this work ] 
by the Sahgha : second, that lie goes to the monastery of the Bhikkhunls — 
these arc die two Dukkatas. [That he goes] when the sun is set is 
a Pacittiya. 


f Twenty-ninth Pacittiya ] 

[ 14 } Devadalta, Sumuddadatia,, Kliandadaua [ Pali — the son of 
Khandadevi ], KokSlika and Kata - [ rnoraka j -Tissa [ Vin. iv. 66 ] were 
all men of repute — that is, their names were well-known to people. 


[Thirty-second Pacittiya] 

[ 15 ] Taking food in separate cliques ( gape ) [ Vin. iv. 71 ] — Taking 

food in separate cliques is of two kinds — one is by invitation and the other 
is by soliciting it one sc If 

{ i) How is this taking of food in separate cliques done ? Thcie is an 
updsiika [ a lay-disciplc ) who goes to a place where four Bhikkhus stay. He 
extends an invitation to the Binkkhus for taking liicir main food C IE 
odana') with him ; he solicits the elders to take food with him. This is what 

3. Mahepatrariya-n bulla ?r pakinnakam {Snip. iv. 803 ) Included in comment on 23rd Pic. 
It may also be noticed that tin 1 Chinese text does not deni with all precepts. It omiit comment 
on several precepis. 
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is called ‘ taking food in a separate clique by an invitation. ’ At 
one and the same time they receive the invitation for [ taking food J either 
on the next day, or on the day after > they receive it at one and 
the same time and they take food at one and the same place. Thus takes 
place the taking of food in a separate clique. All the four men become 
guilty of an offence. If they receive the invitation at one and the 
same time, but each one goes separately to the house of the donor, they re- 
ceive food at one and the same time and return, each to his own place, and 
cat, then also they become guilty as before [ in the above mentioned case ]. 

The Teacher says : — Why is it so ? Because they have received food 
at one and the same time and then they eat it. If they have received 
the invitation at one and the same time, but each one goes [separately], 
each one receives and each one eats [separately], then none becomes 
guilty. They receive the invitation separately, each one goes separately 
to the house of the donor, but diey receive food at the same time, then [ also ] 
they become guilty. This is what is called receiving the invitation and be- 
coming guilty. 

( ii ) How is it that one becomes guilty by soliciting [ food ] ? There 
• is a Bhikkhu who solicits food for four persons. Whether he is sitting or 
whether he is standing, he secs an upAsaka and says to him : ” Give food 
to us four persons or each one solicits and says : * Give me food * — 

[ both these ] are similar. Whether they go together or separately, if they 
receive and eat food at the same time, they become guilty. This is what 
is called becoming guilty by soliciting. 

[16] (i) lUtuss [ Vin. iv, 74] — The feet are split resulting in fis- 

sures ; sand or earth enter the fissures [in the feet.] He is not able to 
walk. Then he is permitted to have food in a separate group. This 
is called illness. 

( ii ) Occasion of preparing garments — When one gets a garment that is 
cut out [ of a new piece of cloth ] , or if it is to be made by cutting off from 
an old piece of cloth, upto even the [process of] putting a cord for hang- 
ing it on a hook^this is called an occasion for preparing a garment. 

( iii ) Going on a lour — going over even the minimum distance 
of half a yojana. 

( iv ) Going on a The same way as before. 

( v ) Occasion of famine — When food is not enough for feeding 
even four people — this is called the occasion of Great Famine { mahs-samayo ). 

( vi ) . Food given to samaras [ Vin. iv. 75 ] — whether they belong to the 
same faith, or whether there arc samapas of other faith. 

If for these seven* counts food is taken in separate groups, then there 
is no offence. 


4. Here the Chinese commentary has actually given six occasions. It has no) mentioned 
separately the occasion when garments arc distributed ( tii*arvdjrui-jamava ). It hiu probably 
dropped it through inadvertence. 
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[17] The five quartets — one, where an un-invited person makes up a 
group of four ; second, where an " alms-beggar " (Pinda-pStika) makes a 
group of four ; third, where an uninitiated person [ like a novice ] makes 
up die group of four ; fourth, where a [ mere ] begging-bowl [ without 
its master ] makes up the group of four j and the fifth, where a sick person 
makes up the group of four — these I must now explain in detail. 

( i ) What is it where an uninvited person makes np the group of four ? 
A donor extends an invitation to a group of four persons. One of 
them knows it but does not go to the house of the donor. The donor makes 
a querry whether one of the elders had not come. The three Bliikkhus 
reply : “ No, he has not come. ” The donor, just at the nick of 

time ( (J* ^ 4* y , happens to sec a Bhikkhu whom he calls to come 
in and gives him food. Thus four persons get food. But they are 
not guilty. This is where an uninvited person makes up a group of four. 
Why is it that they are not guilty ? Because, one of them is not an invited 
person. 

( ii ) wlvat is it where an “ alms-beggar ” makes up the group of four ? — 
Three persons accept an invitation but the “ alms-bcggar ” does not accept 
it. Therefore, they do not become guilty. 

( iii ) Where a novice makes up the group of four — When an invitation is 
given to three persons who have attained the Path and to one person who is a 
novice. And so there is no offence. 

( iv ) There is [ merely' ] a begging-bowl [ without its master ] that makes 
up the group of four — How is it that the begging-bowl makes up the group of 
four ? There are three invited persons who have attained the Path; one 
bowl [only of the fourth invited person] is [sent]. There is none who is 
guilty. 

( v ) A sick person makes up the group of four — There are invited three 
persons who have attained Path and a sick Bhikkhu who makes up the 
group of four. There is none 5 6 who is guilty. 

[18] There is an invitation to four persons. One of them is a wise 
Bhikkhu who knows Vinaya. Fearing that there may be an offence com- 
mitted in connection with the food that is to be taken, all together, he uses 
a device. At the time when the donor serves food, he [ the wise Bhikkhu ] 
covers his bowl and does not receive any food. The donor asks why 
he would not receive it. He replies : “ Just give food to these three 
people. I want to recite a mantra ( IJjCt of blessings, anumodamt ) ”. 
When the three people have finished their food, then, afterwards, he receives 
his food. There is none who is guilty. 

If the invitation is given for a gift of cooked rice ( fj|j[ ) and then on 
reaching the house, meat is served, then there also is an offence. The 
invitation is given for cooked rice, but on reaching the house, they arc 
served only gruel ( ) > then there is no offence. 


5. Samanta-ptsaJifid docs not agree with this statement. According to it, the sick person 
only is not guilty; the other throe arc guilty because the sick person [ as he is n regular invited 

member of the Sunglia } doc*, make the group of four that is invited iv. 014]. 
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[ 19 ] If a donor wants to give cooked rice to the Safiglia and he sends 
a messenger to go to a monastery and if the messenger says : “Please accept 
our rice,” then if, in the Sahgha, there is some one who knows the Vi* wya, 
he should think : ' In this Sangha, there are many who follow the practices 
of Dhutas ; "this messenger does not know the correct way and so he makes 
a request in such [words], ’ The Bhikkhu knowing the Vinaya should 
say : “ We shall sec tomorrow. ” The messenger comes again and because 
he does not know the [ correct ] words, he makes, as before, the request 
to the Sangha. The Bhikkhu, knowing the correct way should say in reply: 

“ We shall sec tomorrow. 11 Thus he should switch on as long as a fortnight. > 

If still the messenger does not know the correct way [ of the' invitation ], \ 

the Bhikkhu should reply : “ If the donor makes the invitation in such a 
way, he should get only novices and not the vcvered monks of the Sangha. ” 

The messenger says : “If the revered and virtuous monks have accepted 
similar invitations from other families, then why should they not accept our 
invitation ?” The reply would be : “ There is no question of our non- 
acceptancc ; but even now you do not know’ the correct way \ just make an 
invitation to the Sangha; do not say that they will be given rice-cakes, fish, 
meat or any similar thing. Just say : 4 1 make an invitation to the Sangha. * 

The Bhikkhus are permitted to accept [such an invitation ] and then there 
is no offence [ against the rules of Vinaya ]. ” 


[ 20 ] Even after giving such a direction, if the messenger does not | 
understand his words, then, fearing disapproval from the public, he should 
say : “You just go; the Sangha will go, tomorrow morning, to the village 
and beg their food. ” When they go and reach the house of the donor, and 
if when requested ( 9jf ) they accept food, there is no offence. | 

A detailed explanation, of taking food in a separate clique is finished. • 
This rule is a prescribed rule and involves actions that originate in body ) 
and mind. 


[ Thirty-third Pacittiya ] 

[21 ] Taking food in succession [ ViH. iv. 77;] — A Bhikkhu accepts an 
invitation. But the donor does not come [ again to take him ]. The 
Bhikkhu, fearing that die day will pass into an evening and that the donor 
may not’J turn up, enters a village and begs his food. After begging 
his food while he returns, he sees the donor, who had extended the invita- 
tion, coming. The Bhikkhu then does not eat the food [ that is begged ]. 
The owner of the food [ begged by him ] asks : " Sir, why do you not eat ?” 
The Bhikkhu replies : “ Because an invitation from a donor had been already 
accepted by me; and therefore, I cannot cat. " The donor still persists in 
saying : “Just cat [something].” If such an urging request is made and 
if he eats [in deference to that request], then there is no offence. 4 If many 
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6, Thi* Chinese text differs considerably from the Pali commentary. The PaU story 1 
mult ions that they did not expert any good food in the house or the person who gave them J j 
the invitation and to they went to beg their food as usual. o ^ 
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house-holders give an invitation at one and the same time, and if food is 
eaten like this [ in succession ] t then there is no offence* 

Thus is concluded the precept about taking food in succession* 
This is a rple that lias been prescribed. It' involves actions of the body 
and mind. 


[ Thirty-fourth Pacittlya ] 

[ 22 J The provisions of food on journey prepared by a married woman who had 
C$m back to her folks y and a trader C ^ ) [ Vin* iv, 79-80.] — If one takes only 
bowlful [ of the food-preparations ] and goes out, then according to his will, 
he may eat it himself or give it to others. If, however, lie takes two bowlfuls, 
then one bowl [ -contents ] he may cat himself and another he has to 

give to the Rhikkhu-Sarigha, If he takes three bowlfuls, then one he 16.7a, 1 » 

should himself eat, the other two he should give to the Bhikkhu-Sahgha; 704b + 17 

he is not permitted to give the same to a house-holder of his acquaintance. 

If some one among li is relations [ gives him ], or even when he 1$ requested 
by a house-holder to take as much as li^likcs f ^ ^ ^ , he is not 
permitted to take more than three bowlfuls. 

The Teacher says ; c< The remaining words are easy to understand-’' 

This precept is a prescribed one. It involves actions of body and mind* 

Ignorance [ of the rule 1 docs not entitle one to exemption* * 

Thus is concluded the precept about the food for journey disposed off 
by a married woman [ who had returned to her folks.] 


[ Thirty-fifth Pacittiya ] 

% 

[23] Five kinds of principal food? that is, a long white rice, rice that is 
not glutinous, paddy-rice, a kind of red rice and grains of wheat, These are 
the five kinds of food. If one makes gruel out of them and when it is first 
poured out of a cauldron, if it [ is thick enough to] enable one to write with 
it letters, then one is not permitted to eat it. If they make gruel mixing rice 
with vegetables, then also [ it is not to be eaten ]. If there is Little rice that 
is mixed with a large quantity of water, then it may be eaten. One who 
does not know tlie proper behaviour [ with regard to the food that is accept- 
ed or rejected ] must determine the rules regarding food that is to be treated 
as extra ( atiritta. . Cooked rice is mixed with meat or fish and a 

meat-soup is made out of it. it appears to be like a preparation with plenty 
of mustard-seed in it. It should be treated as extra food. Soft meat is 
inseparably mixed up with water. Then it may not be treated as extra. If 
roots of different kinds of vegetables or roots anti seeds ol trees arc turned 
into a food-preparation, then they may not be considered as extra. 


7. This Is different from what we have in l*nli : Odano^ kiwtm&so % saiftt, vtOicho t mantlet m 
[ Vin. iv. 03; Smp, j v , 822 ). 
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[ 24 ] Dried rice ( pulhukd ) is paddy turned into dried rice, or it is 
from a variety of rice which is not glutinous, or it is made from wheat. 
Dry rice is what is kept in the sun for being parched up, or it is made out 
of some pulses C K ) or from the roots and seeds of trees. Then such dried 
rice cannot be treated as extra. 

& c ? sattu ) — that is, what is made from non-glutinous rice, from 
paddy rice and from wheat. If food is already taken, then this should be extra, 
This sattu is of two kinds— one is broken into powder and the other is that 
which when mixed with sugar or honey sticks together. Satin rice, as itu 
not powdered, need not be treated as extra ( ^ ^ ) . If the' husk of 
sattu ( _) —rice has been taken out, then it may be eaten and may not 

be treated as extra* 

[ 25 ] If the five kinds of regulation food ( jfc ^ ) are taken up — ■ 
that is, if there [ is regula tion-food ] in the bowl, or in the hand, and if 
one man is offering food, and [ lastly] he is standing within the distance 
of an extended hand and if one rejects ( patikkhipati ) it, then one is not 
following the right procedure of. what he should do to treat that food as 
extra ( pavdreii ). If the man stands outside [the rfi«tftnop of J extended 
hand and if one rejects it, then that rejection f also J does not become 
[proper} rejection ( pavGranG ). If a man stands within the distance of an 
extended hand and if the food that is swallowed in the- mouth is exhausted 
and if one rejects it, then that rejection also docs not become the [proper] 
rejection. If there is some food still left in the mouth and if there is the 
man standing within a distance of extended hand, and if one rejects, then the 
rejection becomes a proper one ( pavSranS ). 

If meat that is not permissible ( jp ) [is offered ] and if 
nothing from the same is eaten and if he rejects, then this rejection also cannot 
be called proper rejection {pao&rapa ), Why ? Because it is not permissible 
and nothing from the same is eaten. If one eats such meat . as is not 
permissible and even if the man stands within the distance of an extended 
hand, and if one rejects it, then [ also ] such rejection does not become the 
proper one, [because the meat that is rejected is not permissible, and so 
it cannot bc*a legitimate bhojana ]. If he rejects it [for himself] 
and gives it to others, even then that rejection docs not become proper. Why ? 
Because he had not the awareness of its being fit to be rejected*. If it Is 
the principal food and he rejects it and gives it to others, even then the 
rejection is not proper. 


* Pali ; Pavira naftpahtoakarp. Pali Cm. clearly (ays that Pttfrn# means that rejection 
which is governed by Tour conditions: (i) eupiarp, something must have been eaten; 
f ii J bhqjatunn, food that is legitimate to be so called; naturally it excludes ekappj^t Mpsiw; 

( lil ) the donor must be present within the extended hand; and ( iv ) and that there 
be an actual physical offering. It also dearly says : yaqi hi bkikkhmo khfditoft Mffeti, toys 
jwa pefiWupato portrait* holt.,.. Kappija-bhejoMqi pafikkhipeti, petfrHi} atyppnMfjaayt 
pofikklnpati, m pavsnU. 
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[ 26 ] Standing within a distance of extended hand [ Vin. iv. 82 ] — that is, 
he comes bodily within a distance of two and half cubits and then the rejection 
follows. This becomes a valid rejection* If he stands outside the distance of 
two and half cubits, and if the rejection is there , 1 ? then that rejection is not 
valid. If a man faking food with him comes and places it on I he ground 
within a distance of extended hand, but does not offer it lo a Bhikkhu, 
then if one rejects, the rejection docs not become valid. If a qualified 
attendant C kappaka ) takes it in his hand [ and offers it ] and if 

the rejection follows, then it is valid- If he gives food to another Bhikkhu 
and if, after having given, he [ t lie first one ] rejects, then also that rejection 
is not valid. 

[ 27 ] The rejection is of two kinds One is bodily rejection ; the 
second is vocah What is the bodily rejection ? He rejects it with his hand, 
or he shakes his head [ to signify rejection ], or he covers the bowl with 
his hand . Vocal rejection means to say : * ‘Enough ! 1 shall take no more/ 1 

If one mixes vegetables with fish or meat and prepares some delicious soup 
out of it and ir he says : (t | Please ], accept this delicious vegetable-soup,, and 
if the rejection follows, then this rejection is not valid,” Jf 3 however, he says : 
41 [Please], accept this meat-soup, " and if the rejection follows, then it is 
valid. If they prepare a soup out of things that are principal-and-not-princi- 
pal food, and if they offer it under the name of principal food, then if the re- 
jection follows, it is valid. If they offer it under the name of not-principal 
food, then the rejection is not valid ; [ because it may have followed when he 
heard the name ‘not* principal* and so it is not a deliberate rejection of a 
thing that one knows to be principal ], 

[ 28 ] Continues walking according to rules of decorum except when he is 
using a boat, a carriage, or a cart D , He does not become guilty. The food left 
over by a'sick person [ Vin, iv* 82 ] — that is, what has remained as surplus after 
the sick person has eaten : or what ha t remained as ‘unused* , when he has 
not eaten. 

Thus is conculdcd the precept concerning extra food. This is a pre- 
scribed offence which originates in actions of body and tonguc- 


[ Thirty-seventh Pacittiya j 

[ 29 ] Roots of all kinds of trees or nil kinds of vegetation cannot be 
considered as eatable. There are [some] roots, stalks, flowers and fruits 
which are permissible to be taken and eaten all the life time {ySvafhikam ). 
There are [ other ] roots or stalks of plants which sustain the body, but 

SL This does not quite comts point to Pah : tik< t ftmc gacefttinto puvSrcti, so gacehaato \xt 
bhtiffjilum tabhnlt. v3 situ i $ nithi t turn abhitHhitvI fn ca*ikmn antcne'cca bhunjifabba*p t gatruttm*n 

ita upacchindita bbartt, jf* t c ha ft ft i*a i sa-fi if t /if . . / J £vt U sit ga echo H tes u p i n h ttitteipova bhaftj ita bha m - 
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they are to be eaten only at the [ proper J time (yStm-kalikoin ). Thfm are 
fruits of trees the inner core of which can be eaten at proper time. There 
are others (ft) that one can take as medicine all the life-time. 
There are some plants which sustain oneself and can therefore be taken at 
medicine, all the life-time. 

Thus is conculded the precept concerning food that is not in proper 
time. [ Via. iv. 86 ] 


[ Thirty-ninth PIcittiya J 

[ 30 J If one begs [ for himself J delicacies of food such as milk, curds, 
fish and meat, then he becomes guilty of PScittiya [ Via. iv. 88 ]. If he 
begs other things of food, then he becomes guilty of a Dukk&fa. But there is 
the exception that if one begs for a sick person, then there is no offence. 

Thus is concluded the precept regarding begging delicacies [ of food ]. 


[ Fortieth PSattiya J 

[ 31 ] With the exception of water and took-stick, if a god offers food, 
or a divine spirit... or a beast.. .or a flying bird offers food — all these become 
acceptable. If one carries food on his head or carries ip a pingo placed on 
shoulders for giving it to a Bhikkhu, and instructs the Bhikkhu to take it with 
his own [ hand j, then this does not become a valid acceptance. If he bends 
his body and pours out [ the offerings J into the hands of a Bhikkhu, then it 
becomes a valid acceptance. If one carries on his shoulders a long pole as big 
as twenty 10 cubits ( ) and places at both ends eatable things and there 

is a kappaka £ A ) who agrees to take it and give it to a Bhikkhu, 
then he can take from one end. The acceptance of the thing from the other 
end also becomes valid. If while begging his food he happens to meet 
wind or rain which drop some dust into the begging-bowl, the Bhikkhu 
should think : *1 should beg this for a sSmapera. When he gets food 

and comes back [ to his residence J, he should say to the sdmagera : “Today, 
while begging food, I happened to meet wind and rain which have dropped 
dust into the begging-bowl; it would not have been a proper acceptance 
for me; so I have begged this food for you. Thus I hold it and give it to 
you." When the SSmanera has accepted it, he may say these words to the 
Bhikkhu : “This is now SSmanera’s food ; I am now making a gift of this 
to your honour.” If it is gifted in this manner, then it is permissible for 
him [ to eat it]. There is ^no offence. 

[ 32 ] If a Bhikkhu holds in his hand a bowl and if at the time of food 
he falls asleep and people take food and put it in his bowl and if he is still not 


10* Pali — timfa-hattka nenu hoti. 
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awake, then there is no valid acceptance. If, while he is just to accept his 
food, he goes to sleep and the people take food and put it in his bowl, then 
the acceptance is [ valid ]. Why ? Because he had made up his mind to 
accept the^food. If there arc big particles ofMust, he should allow them to 
flow out [of his bowl] and then eat; there is no offence. If the 
dust that is fallen is fine and it is not possible to throw it out, then he may pass 
it on to an attendant. There are two persons [ going ] together for food. 
If, while one of them is walking for food, food from another’s [bowl] falls into 
his bowl, then acceptance is effected. If, at the time of eating, perspiration is 
trickling down the forehead and if it drops down into the bowl, then again it 
should be accepted. If, however, perspiration from the forearms trickles 
down and reaches the hand, then it need not be accepted. If some [ eatable] 
rebounds from the earth and Tails on one’s hand, in turn, then the acceptance 
is valid. 

[ 33 ] If a kappaka is sitting on the top of a tree and if, by means of a 
rope, he lets down a fruit in order to make a gift of the same to a Bhikkhu,thcn 
that is not a proper acceptance. If, however, he has a long handle — even as 
big as ten yojanos — and if he passes on the food in order that it be gifted to 
a Bhikkhu, then the acceptance may be valid. 

A Bhikkhu is sick. His s <3 may era is his kappaka. He wants to give nourish- 
ment to the Bhikkhu. While he is going he sees a fruit. The Bhikkhu asks 
for it from his kappaka. The kappaka takes the fruit and rolls his hand back- 
ward over his body to pass the fruit on and to give the same to the Bhikkhu. 
Then the acceptance is valid. 

A Bhikkhu is afflicted with the heat [ of the sun ]. He holds in his 
hand a branch of a tree, that is laden with fruit. He walks on 
with that branch screening off the sun. Later, from that rich branch which 
has a fruit that does not shake tyjj } , he asks his sdmanera to 

pluck the fruit and give it to him. He docs so; then such an acceptance is 
permissible. 

[ 34 ] A boat or a carriage is loaded with food and drinks. A Bhikkhu 
is using the sticking pole for moving the boat or driving the carriage. The 
food and drinks arc shaking. He is permitted to eat [ from this fruit ]. There 
will be no offence. There are a number of Bhikkhus going with only one 
young tdmatiera. Each oT the Bhikkhus is carrying on his shoulder his 
own food. When the time of food comes, each one takes his own share. When 
the sdmantra has taken his own share, he says to a Bhikkhu: ° Now, [ please], 
take this share of a sdmartera and give the share of your honour in exchange.” 
When he has received it, he further gives it on to a second elder in exchange. 
Having received the food of the second elder, he further exchanges it with 
that of a third elder. Thus, in turn, he [ exchanges food ] with all 
persons. If one has received food in this manner, and eats it, then there 
is no offence at all. 

[ 35 ] If the tdmapera is not an intelligent fellow ( a^pajifJito }, the Bhik- 
khu takes his own share of food and exchanges it with that of the s<Jma(iera. 
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When thus the first elder got his in exchange, the second elder again exchanges 
his own with that of the sdmapera. When the second elder had it exchanged 
with that of the sdmapera, the third elder seeks his own exchange. In this way, 
all the [samarias] in the group, in turn, [exchange theirs]. When thus 
the exchange has been effected and when they cat, then there is no offence. 
But living together [ with the sd map era ], overnight, is an evil contact. 

If a Bhikkhu is walking with rice carried on his shoulders and a young 
sdmepera is not able to cook his food out of it, then the Bhikkhu can himself 
make it, provided he does not kindle fire. He can ask the sdmapera to kindle 
fire. When the food is cooked and each one has got his own share, then, as 
mentioned before, it may be exchanged with that of the sdmapera and when 
food is obtained in (his manner, then there is no offence. 

One is cooking one’s food and if the food that is being cooked gives out 
bubbles, then the Bhikkhu cannot use the steam for inhaling. If he takes a 
piece [ of wood ] and stirs it, then, in all these cases, he becomes guilty of a 
Dukkata offence. If one tries to vomit out the food [ that has been eaten] 
but it does not come out of the swallowing gullet but returns to the gullet, 
then there is no offence. But if it comes out of the gullet, enters the mouth 
and goes back again to the gullet, then one becomes guilty of a PJtcittiya. 

[ 36 ] If one receives fresh ginger ( Jjjf ) in its natural condition 
and later springs out a shoot ( ) , then its acceptance does not 

become invalid. 11 If fire makes it clean ( permissible) and then later a shoot 
springs up, then even the place where the shoot springs up should also be 
made clean [ by scraping it with a knife 11 ]. If one gets it without a shoot 
springing on it and eats it then there is no offence. Salt has been first 
accepted, but salt is [ later on ] turned into water; then the acceptance of 
the first does not become invalid. If, on account of some serious disease, [ one 
needs ] faeces, urine [ of a cow], ashes or earth, then one can take it oneself 
and cat. If there are no ashes available then it is permissible to split fire- 
wood, make fire and get ashes. 

What is the disease by which one gets poisoned ? If one gets bitten 
by a rnaXc [ then one gets poisoned ]. The Teacher says : “ The remaining 
words are easy to understand,” This is a prescribed offence and origi- 
nates in bodily and vocal [actions]. 


[ Forty. fourth and Forty-fifth PSciuiyas ] 

[ 37 J The two precepts about sitting together [ with a woman ] in 
the house of a householder who supplies food are already explained in the 
two Indeterminate (Aniyata) precepts. One sits alone with a woman in 

r 1 

1 J « Pali : Pafiggafutvl fhap aftkw& mkkhamanti puna pafiggohanakitt*** 
ttetthi 

12. There art five method* mentioned in Vin, iL 109 to I k used for making a fruit per* 
miiitble for use ( kappa ) ;—a^panaiam $ sattha-paririian t, ntkbs-parittiam* a hi jam and nihbatta- 
btjafh 


XVI. 41 ] 


FIFTY-THIRD PACITTIYA 


477 


the open and the two persons are talking with each other sitting on a couch 
a nd there is a man who can understand talk, within a distance of one’s 
extended hands, stilt ( JQJ ) he becomes guilty of Pacittiya. There 
is, within a distance of -one’s extended hand, a person who does not 
understand those spoken words, still he becomes guilty of a Dukkata. 


[ Forty-seventh Pacittiya ] 

£ 38 ] Sakka Mahdndnta [ Vm. iv, 101 ] — the son of the Buddha's uncle, 
who was older than the Buddha by a month, had attained the Path of the Saka- 
dagami [ One who returns only once ]. If a donor makes a gift of medicines, 
they should be used as medicines and not as eatables. If they beg curds along 
with the oil gifted to them, then that is an offence of a Dukkata. 


[ I'orty-cighth Pacittiya ] 

[ 39 ] An elephant with attendants [ Cf. Vin. iv. 105 ] — There arc four men 
on the elephant and there arc eight men down [ on the ground ]. They are 
called an elephant with attendants. 

A horse with attendants — There is one man on the horse and two men 
down [on the ground]. This is called a horse with attendants. 

A chariot with attendants — There are four men that run behind the 
chariot. This is called a chariot with attendants. 

Foot-soldier attendants — There are four men that follow each other. They 
arc called foot-soldier attendants. 


[ Fifty-first Pacittiya ] 

[40] Wine is boiled with food as a decoction cf medicine. That 
which is thus mixed up with wine has its flavour and taste. One who takes 
such decoction is guilty of a Dukkata. If one gets what is free from the flavour 
and taste of wine, then that may be eaten. 


[ Fifty-third Pacittiya ] 

[41 ] Sinking feet and back deep into water, they were sporting and 
merry-making in water. They become guilty of a Pacittiya. If they sway 
the boat this way or that way, by way of a play in water, then they become 
guilty of a Dukkaja [ Vin. iv. 112]. 
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[Fifty-eighth Paciniya ] 

[ 42 ] Blue colour [ Pin. iv. 120. } — the colour of bronze, or the colour 
of Palfisa-leaves, or the colour of Mu-lan ( ^ au . The colour of Mu-la* 
means ruddy black. 

With any of these three colours, [one’s garment 2 should be made per- 
missible for use by putting a speck on it. It may be even of the size of a 
scsaxnum-seed. If one does not make it serviceable by putting this speck, 
then one becomes guilty of a PScittiya. 


[ Sixty-second PScittiya J 

[ 43 ] If a Bhikkhu knowing that there are insects in water uses it for 
drinking and allows it to pass through his gullet, fallowing his breathing 
C jg, ) , then he becomes guilty of a PScittiya offence. When he 
knows that there arc insects in water, then he should heat it with fire, or with 
hot soup as well. 

Thus is concluded the remark on the precept concerning water with 
insects. [ Vin . iv, 125 ], 


[ Sixty-fourth PScittiya ] 

[ 44 ] If a Bliikkiiu knows that another Bhikkhu had become guilty of 
a very odious offence and he hides it ; another Bhikkhu also hides the same; 
in tilts way, a hundred or a thousand people — -all conspire to hide it, then 
all become guilty of a Pacittiya offence. This is an inherent offence and 
originates in body and mind. 

Thus is concluded the precept concerning hiding the guilt of others. 
[ Pin. iv. 127], 


[ Sixty-fifth PScittiya ] 

[ 45 ] If a man has not completed twenty years and if be wants to re- 
ceive initiation, then it is permissible to count the months of pregnancy, the 
intercalary months ( adhika-mSsa ) and the fourteen days upto [next] 
Uposatha-day; and if thus the period of twenty-years is fulfilled, then it is 
permissible to receive initiation. 


[^ixty-sixth PScittiya] 


[ 46 J One walks over a high road after a [ previous ] confabulation with 
a band of thieves [ Vin. iv. 131 ]— this is an offence prescribed by the Buddha. 
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[ Sixty -seven tli Pacittiya ] 

[ 47 ] One walks over a high road after a [ previous ] confabuliation 
with a BhikkhunT [ Fin, iv. 133 ] — this is a prescribed offence that has been 
mentioned in the Vinaya. 


[Sixty-eighth Pacittiya] 

[48] Arit^ha had this wrong belief : “ Indulgence in contact with the 
delicate smooth parts [ of the female sex ] does not prove to be an obstacle 
in the path towards heaven, in the path of deliverance Ariftha who had 
a wrong belief arisen in him said : “ A Sotapanna, or a Sakadagami, even 

if he has a wife or a child, does not fmd any obstruction in his way. ” Being 
himself involved in this, he began to say to others : " Indulgence in 

contact with the delicate smooth parts of female sex does not prove to be an 
obstacle in the path. If it is said that [ contact with ] smooth things does prove 
to be an obstacle in the way of the Path, then all kinds of woollen carpets and 
bags and sacks which arc pleasant and soft to touch [ should also prove to be 
obstacles ]. Why then is it said that [ contact with ] soft and delicate parts 
of a woman alone prove to be an obstacle in the Path ? ” 

Thus is concluded a detailed remark on the precept concerning the 
wrong views of Ariftha. [ Vin. iv. 135]. 


[ Seventy-second Pacittiya ] 

[49] If one studies Vinaya he derives five advantages, six advantages, 
seven*. .eight.. .nine. , ten.. .eleven advantages. 

What arc the live advantages ? ** First, the precepts are properly observ- 
ed by one physically; secondly, one is capable of removing doubts that may 
lurk in the minds of other people;, thirdly, one enters the assembly with con- 
fidence [lit. without fear; ] fourthly, one can vanquish the opponents; and 
fifthly, one can help in the long continuance of the good Dhamma” [ Vin. v. 
133], 

[ 50 ] ( 1 ) What is meant by saying that precepts are property observed by 

one physically ? One who observes the pure precepts of conduct and who has 
no deficiencies in that respect — -such a man is called one by whom the 
precepts of good conduct are properly observed. The Vinaya master escapes 1 * 
offences in six ways : ( i ) by [ abstaining from ] lack of conscientiousness; 

( ii ) by [ abstaining from ] lack of knowledge; ( iii ) by not entertaining 
any doubs ; ( iv ) by [ abstaining from } declaring a-kappiya ( not 

13. The Chinese trxt here is confined. The Pali Cm. give* here the six reasons of why 
one commits an offence. Here the Chinese text mention* the *ix reason* why the Vi nay a- 
mastcr doc* net commit an offence, but the wording of the four of these six reason* agree* more 
With the Pali way of putting the question. 
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permissible ) as kappiya {permissible) ; ( v ) by [ abstaining from ) declaring 
kappiya (permissible) as a-kappiya (not-permissible) ; and { vi ) by being not 
confused, or stupid. 

[ 51 ] ( i ) What is meant by lack of conscientiousness ( a-lajjiut ) ? When 

a man knows a certain offence and still be commits it — this is called lack 14 of 
conscientiousness. As it is said in the original Vinaya : “ When a man 

knows [ an offence ] and he still commits it, then he becomes guilty; he 
knows [ that he has committed an offence ] and still hides it ; he 
goes to a place where he should not go. Such a man is called one who 
lacks 13 conscientiousness’*. [Kirn. v. 158] 

( ii ) What is meant by lack of knoweldge ? A man does not know the 
characteristics of good conduct. He wants to do a tiling and he does it. This 
is called one who becomes guilty of an offence because he has the lack of 
knowledge. 

( iii ) What is meant by one who becomes guiily because he entertains doubts ? 
A man wants to do a thing. He has certain doubts in his mind and 
yet he does it. This is called one who becomes guilty as he has doubts in 
his mind. 

( iv ) What is meant by declaring net-permissible things as permissible ? 
Here is the flesh of a bear which is not permissible; one says it is the flesh of 
a pig, and so one cats it. This is called declaring not -permissible 
things as permissible So also a tiger's flesh is called ihe flesh of a deer; 
food that is eaten outside the fixed hours ( vi-kslika ) is called food that Is 
eaten at proper time (*toi). This is called declaring not-permissible 
things as permissible* 

( v ) What is declaring permissible things as not-permissible ? What is 
really the flesh of a deer is falsely represented as flesh of a tiger and eaten; 
and so on,..upto what is eaten at proper time is represented as what is eaten 
outside the fixed hours. This is declaring permissible things as not-permissible* 

( vi ) What is meant by being confused or stupid ? One passes two 
nights in the company of a person who has not received initiation and yet he 
is unaware of this. Such a one is called confused or stupid. A man who 
is confused or stupid does not distinguish [ what can be taken at ] alb times 
from [ whai can be taken at ] stated times. He does not further know for 
how many nights be can keep his garments away from him. Such a one 
is called confused or stupid. 

[ 52 ] (2) Who is he that is capable of removing doubts lurking in the minds of 
others ? A certain Bhikkhu commits an offence. Bur he is doubtful and 
is not able to decide upon its exact nature. When such a person comes to 
consult, if one can give the decision according to law, then he is called a per- 
son who is capable of removig doubts in the minds of others* 


14-15* Tlw character ^ in the text seems to have been inadvertently dropped at both 
these places, 
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{ 3 ) Who is the person that enters the assembly with cotfidence ? One who, 
a a he knows the Vinaya, is able to do all acts according to the right procedure. 
He is called the one who enters the assembly wjth confidence. 

(4) Who is he that is capable of vanquishing his opponents? One who is 
able to suppress the ten kinds of adhammas [ evil ways of life ] such as those 
that were raised by the scions of the Licchavi dan. He is called one who 
is capable of vanquishing his opponents. 

(5) Who is the one that helps in the long continuance of good Dhamma ? First 
is he who personally follows the Dhamma. Second is he who enables others 
to attain the Dhamma and when he has thus attained the Dhamma, with 
his just consciousness he sticks to Vinaya; and because he sticks to Vinaya, 
he enters trances ofmeditaton; and because of his entering trances of medita- 
tion, he attains the Fruits of the Paths. Such a person is called one who helps 
in the long continuance of good Dhamma. As it has been said in the origi- 
nal text of the Vinaya: The Buddha said to Ananda : “When I am dead 
and gone, the Vinaya will then become your Great Teacher" [D. ii. 154]. 
This is called helping in the long continuance of the good Dhamma. 
Even if there are in this world five Bhikkhus, as the lowest [ figure ], know- 
ing the Dhamma, they arc capable enough of preserving the good 
Dhamma for a long time. If, in the middle regions of India, the Buddha- 
Dhamma vanishes, there will be in the border regions five men who have 
received initiation and thus they can make the number ten. They can go 
back to the middle regions of India and give initiation to the people there 
[in the assembly of ten Bhikkhus]. Such persons arc called those who 
can help in the long continuance of the good Dhamma. In this way, they 
can get up to twenty persons [ to form a Sangha ] to enable people to be 
restituted from their lapses ( abbhSnakamma ). Such persons can help in the 
long continuance of the good Dhamma, It is on account of Such a Vinaya- 
m aster that the good Dhamma will be preserved for a long time. 

These arc called the live advantages which arc derived by one who 
observes Vinaya. 

[ 53 ] What are six advantages derived by one who observes the Vinaya? 
First, that he masters the Patimokkha; second, that he knows the [ days of] 
Uposatha; third, he knows the [days of] PavSrana; fourth, he knows 
[the rules and practices of the ceremony of] giving initiation; fifth, he 
knows how to accept a man who can live in reliance ( ntssaya ) upon him; and 
sixth, he can keep ( ) a sttmariera , These are called the six advantages. 

[ 54 ] What is meant by mastering the Pitimokkha ? That is, one knows 
the Uposatha of the fourteenth day, the Uposatha of the fifteenth day, the 
Uposatha of the concord [ of the Sangha ], the Uposatha of the whole con- 
gregation, the Uposatha of a group, the Uposatha of an individual, the 
Uposatha of the recitation of Patimokkha, the Uposatha of purity and the 
Uposatha that has been prescribed ( jf*fj ) . These arc the nine Uposathas 
which a Vinaya-mastcr knows. There are nine PavSranSs — first, the 
Pav3ran$ of the fourteenth day; second, that of the fifteenth day; third, the 
...61 


16. 12b. 1 
786a, 15 


15. 13a. 1 
786a. 28 


482 


5HAN-CHIEN-l*’l-rO-SHA 


l XVI.54- 




’ • Pavarana of the concord [ of the Sahgha ] ; fourth, the Pavarana of tlie whole 

congregation; fifth, the PavSrana of a group; sixth, the Pavarana of an 
individual ; seventh, the Pa varan 5 consisting of tlirce declarations; eighth, the 
Pavarana consisting of two declarations ; and the ninth, the Pavarana of those 
who have got the same [seniority of] years ( samdna-vassika J [in the holy 
life]. These things a Fimya-mastcr knows. 

There arc four kinds of official acts of the Sahgha: first, approaching 
the Sahgha with a request ( apalokana ); second, the act of proposing; third, 
the act in which the proposal forms a second item of communication; and 
fourth, the act in which the proposal forms a fourth item of communication, 
16.13b 1 These four official acts a Vinaya-masttr knows; neither a master of the Sutta, 

786b .11 • nor a master of the Abhidhamma knows. If one does not know the Vinaya 

but just knows the Sutta and the Abhidhamma , then he cannot convert a 
sdmartera [ into a Bhikkhu ] ; nor can he accept a man living in tiissaya with him. 

[ 53 ] These six advantages along with the five already mentioned 
before make up the eleven advantages which a Vinaya-master derives. And 
because the Vinaya is observed by the Firaya-masters, the Dhamma of the 
Buddha will continue in this world for 5000 years. Therefore, many Bhikkhus 
go to Upali to learn Vinaya, How is it that one iearns Vinaya ? By reading 
[ the text of the Vinaya ] and understanding its meaning. This is what i$ 
called learning Vinaya. 

[56] Miscellaneous bits [Fin. iv. 143] — Prom one that is Indeter- 
minate ( A-niyaia ) upto Those many that are to be Studied ( SekkiyS )-— these 
arc called miscellaneous bits. If one, in the presence of a Bhikkhu, runs 
down the precepts [ of the Buddha], then one becomes guilty of a Pacittiya. 

. If he does it in the presence of one who has not received an initiation, then 
he becomes guilty of a Dukkata. The remaining words are easy to under- 
stand and do not need any detailed comment. 

Thus is concluded the precept regarding ‘running down.’ This is an 
inherent offence and originates in body and tongue. 


[Seventy-fourth Pacittiya] 

[57 ] lieaiing [Fin. iv.146] — The group of six Bhikkhus always used to 
beat the group of seventeen Bhikkhus. Because they did not follow their in- 
structions, they would again beat them. With anger in their minds, they would 
beat them even upto death. They become guilty of a Pacittiya offence. 
16. Ha. 1 If one beats a person who has not received an initiation. ...down to when 

786b. 23 one beats a lower animal, one becomes guilty of a Dukkata. 

If, with a passionate njind, one beats a woman, then one becomes guilty 
of a Sahghadisesa offence. If there is a tiger, a wolf, or a lion,..uplo even 
when there is a danger to his holy life, then in order to free himself from that 
danger, he beats others; then there will be no offence. 

! ‘ 
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[ Seventy-fifth Pacittiya ] 

[ 58 ] Clenched hand [ Vin. iv. 147 ] that is, they [ simply ] clench their 
hand without letting it touch the body [ of oilier people]. 

Thus'is concluded the precept concerning clenched hand. 


[ Seven ty-eigh tit Pacittiya j 

[59] Over- hears from a concealed place [ Vin. iv. 150] — Ei Liter he 
conceals himself behind a wall, or in a screened place. With every step 
that he takes towards such a place, he becomes guilty of a Dukka$a offiencc. 
When he goes and reaches the place from where he can hear, he becomes 
guilty of a Pacittiya offence. But if he goes to hear what concerns his own 
rectification C ), then there is no offence. This is an inherent offence. 


[ Seventy -ninth Paciuiya J 

[ 60 ] A Bhikkhu has first given his consent [ to an official act ] and 
then later expresses his rcpentence. The Precept about this [ Vin. iv. 152] 
needs no explanation. 


[ Eightieth Pacittiya ] 

[ 61 ] The San gha has not yet concluded the decision on a certain 
matter, and still one quietly gets up and goes away. The precept about 
this, [ Vin. iv. 153 ] [ also] needs no explanation. 


[ Eighty-first Pacittiya ] 

[ 62 ] The Bhikkhus are first glad to permit [ the gift to the Saiigha] 
but later say thus : The Bhikkhus should, according to the wish of friends and 
relations, turn over the gift made to the Sahgha. The precept concerning 
that [matter] [ Vin. iv. 154] also needs no explanation. 


[ Eighty-third Pacittiya ] 

[63 ] The Buddha said to Ananda : There arc ten 1 * dangers in enter- 
ing the king’s palace. Which arc the ten? A king is sitting together with hi* 

16. The passage alioiit these ten dangers closely follows that in the SuttavibhaAgi, vol. 
ii. ( Vitt. iv. pp. 15?)- 1 GO >, although the order or these ten is not the saute. Tile first four and 
[lie last three are the same in Iwth the versions. Fifth and sixth arc taken together in the 
Chinese version and correspond to the sixth and seventh of Pali; seventh in Chin, corresponds 
to lire fifth in Pah. 
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wifc in a. place. When the "wife sees a Bhikkhu she may give out a smile. 
When the Bhikkliu sets the [ king’s ] wife, he also may give a smile. The 
king may have this suspicion arisen in him ; * The Bhikkhu, to be sure, roust 
have had an intimate relation with my wifcl 1 This is called the first danger. 

The Buddha says to Ananda : *' Entering the king’s palace has further 
dangers. When the king is having dalliance and intimate relations with 
lascivious ( ) women of his palace, Jic is often forgetful. When later a 

child is born, he says : 1 never approached this lascivious woman. ” Then 
how was this child born ? “ This, to be sure, must be the act of the Bhikkhu". 
This is the second danger: 

The Buddha further said to Ananda : 11 There is still another danger. 
If in a palace some precious jewel (ratand) is lost and if they cannot find it 
after search, the king thinks : 1 No one else coroes here other than a Bhikkhu; 
he must certainly have taken it ,* This is called the third danger. ” 

Again the Buddha said to Ananda : “ There is [ still ] another danger ; 
When the king is in the palace, there arc some secret consulattions and by 
the utterance [of some one], they leak out. The king thinks : 4 It must 
certainly be on account of this Bhikkhu that they have leaked out. 1 This 
is the fourth danger. ” 

The Buddha said further to Ananda i “ There is still another danger. 
If a king reverts a person on a higher grade to a lower grade, Or promotes 
one on a lower grade to a higher grade, [ people think ] : * There is no one 
else that enters the king's palace. This must be an act of the king according 
to the instruction of this Bhikkhu. 1 This is called the fifth danger. ” 

[ 64 J The Buddha said to Ananda that there is still another danger 
in entering the ‘king’s palace ; “If the king abdicates and the principal 
throne is transferred to the son, instead, then people who dislike it say that 
it must be the work of the Bhikkhu who has an open entry into or exit out of 
the king’s palace. This is called the seventh danger." 

The Buddha said lu Ananda : " There is a further danger in entering 
the king’s palace. If the king sends his army [ on an expedition j at an un- 
expected time, the people dislike it and they say : ‘this must have been done 
by the king at the behest of the Bhikkhu.’ This is called the eighth danger. ’’ 

The Buddha said to Ananda : "There is a further danger in entering a 
king's palace. If the king has sent some time his army already [ on an 
expedition ] and if he recalls the army from half the way, the people dislike 
it [ and say ] : ‘ This is the king’s action at the behest of the Bhikkhu. ' This 
is called the ninth danger, ” 

The Buddha said to Ananda i " There is a still another danger in enter, 
ing a king’s palace. If the king mixes himself up with the great concourse 
of elephants, horses and chariots, with all the pomp of his rich ornaments, 
the people dislike it and say : * This behaviour of the king must be at the 
behest of the Bhikkhu. ’ This is called the tenth danger." 

Thus is concluded a detailed comment on the precept concerning enter- 
ing a king’s palace [ Vin. iv. 160 ]. 
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[ Eighty-fourth PSciltiya ) 

[65 ) If a person picks up a precious thing intended for the Buddha 
or Safigha, then he is guilty of a Dukkata offence. If he finds a precious 
thing dropped by some body within a SaiighSrama or within a dwelling- 
place, he should take it in order to preserve it [ for the owner ] so that if the 
owner comes in due course of time ^ fkjp ) he may give it back to him. 

If he knows the Dhamma and if he is afraid of an offence, he should deliver 
it to another [ qualified ] person with the instruction that if the owner comes 
in search of it, it may be returned to him. If, for a long long time, the owner 
does not turn up in search of it, then it is permissible to use it for the dwelling- 
place [ of the Bhikkhus], or for a tank, or for a well, but not for Ills own 
personal use. If, after the lapse of a long time, the owner comes in search 16. 15b. 1 

of it,-hc should be taken to and shown the dwelling-place of the Safigha, the 787a. 5 

tank or the well and told : * Here is the precious tiling of the [ owner- ] 

donor/ If he consents to that gift, well and good; if he does not [ condescend 
to] the gift and wants the return of the original thing, then the Bhikkhu 
should enter a village and say this in the presence of a faithful donor : ** In 
such and such a month and on such and such a day, I found within a temple 
a precious thing dropped. I took it in order that it may be preserved [ for 
the owner]. But for a long time, no owner came in search of it. When 
it has been used for the dwclling-placc, tank or well for the Saiigha, the owner 
has now turned up in search of it. He now wants back the cost of the original 
thing. Can any donor redeem this gift to the Safigha by paying a thing [ of 
equal value] ?” If he can get this redemption, well and good. If there 
is no one who can redeem it, the Bhikkhu should intensely exercise his 
educative and persuasive power ( -ft ) and be in search of a redemp- 
tion-price. 

Thus is concluded a detailed comment on the precept concerning pick- 
ing- up a precious thing. [ Vin, iv. 163], Tius is a prescribed offence and 
originates in bodily actions. 


[ Eighty-fifth PScitdya ] 

[66] The precept concerning entering a village at an improper time 
[ Vin. iv. 165 ] requires no explanation. 


[ Eighty-seventh Pacittiya ] 

The precept concerning the [ use of] high beds [ Vm. iv. 168 ] requires 
no explanation. 
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[ Eighty-eighth PScittiya ] 

The precept concerning a sitting-mat covered over with toft cotton 
[Fin. iv. 169] requires no explanation. 


[ Eighty-sixth 17 Pjcittiya ] 

The precept concerning a needle-case [ Fi in. iv, 167] [also] requires 
no explanation. 


[ Eighty -ninth PScittiya ] 

[ 67 ] Nistdatui ( a sitting-mat ) should be made two cubits in length 
and a cubit and a half in breadth. The fringes — It may be lengthened by 
[ the fringes of] one cubit in length giving six feet [in fringes]. The ends 
should be split; there should be three fringes [ at each end ], each of one cubit. 
This is called das& ( fringes ) measuring one Sugata-cubit, 

Thus is concluded the precept concerning a nisi dam (sitting-mat) 
[ Vin . iv. 170]. 


[ Ninetieth PScittiya ] 

The precept concerning a bandage for a wound [ Vin . iv. 172 ] requires 
no explanation. 


[ Ninety-first PScittiya ] 

The precept concerning a rainy-season-garment [ Vin. iv. 172 ] requires 
no explanation 1 '. 

[Thus is concluded the explanation of PScittiya Dhammas] 


( Patidcsantya-DhammS ) 

[68] The First PSfidcsantya requires no explanation. A couple — 
husband and wife — had attained the [first stage J of Sotfi patti ; and they 
had a hundred thousand gold coins C S3 ) wliicli had been exhausted 
in giving gifts. Because they had attained the Path, they were not sharing 
in the gifts of their property. 

Extravagant ( jfc jjg ) gifts from families reduced to poverty are 
prohibited by the Buddha. One cannot accept food from [ such families ] 
[cf. Vin. iv. 179]. * 


17, This change in the order corrctpomli to thr order of the Dhamugu^ta school* 

IQ. A p pure mly then: is no explanation given on the of PfciUiya dhamma* (No. 
92 of the Tali IVxt ). 
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[ SckhiyS ] 

[69] Se-sfi ( — sikkh# ) [ Vin. iv, 185], that is, what is to be learnt* 
Kia-to-ni (karawy&) f that is, one has to do the act oflearning. 


[Third Sekhiya] 

If the [ lower] legs are long and if the thighs are short, then one can 
wear the garment low; 


[ Fifty-sixth Sekhiya — 48th of the Dharrnagupta School ] 

[ I shall learn not to ] throw inside the /wuse 10 of a householder water with 
which the bowl is washed [ Via , iv. 199]— If, however, rice-grain is picked and 
offered to living beings [like spirits] and the surplus water [ from the cooked' 
rice] is thrown out, then there is no offence, Similarly, if one is given small 
pieces [ of eatables ] mixed with water , and if he throws it out then also 
there is no offence. 


[ Cf. Seventy-fifth Sekhiya = 49 lh of the Dharrnagupta School ] 

One cannot use water for pure use at the time of answering the calls of 
nature ( fc ) [ c f. Vin. iv, 206], JVo offence— however, the 

water is such as is not used by men [ for drinking etc. ]— such as salt-water, 
then there is no offence. Although the water is used, it is used far away by 
non-human beings~[ in this case also] there is no offence. 


[ Sekhiya, Nos, 60 and 61 of the Dharrnagupta School] 

[70] The two precepts* 0 — about staying overnight in, or hiding one’s 
tilings in* a shrine of the stupa of the Buddha— did not exist in the original 
Indian text. They did not exist because when the Buddha was living, there 
could not have been any stupa of his* These precepts [ in the Pdtimckkha ] 
have been laid down by the Buddha and so at that time these [ two pre- 
cepts ] did not exist. 


19. Apparently, the Chinese translator here docs not follow the original meaning of 
Ontara-ghara^ for which sec an article nit the mine by Prof. P* V* BflpJU in Xew Indian Auiit/uary 
Vol* I, No* 1* (April 1038). Here he is following the later interpretation or that word 
ns 4 house \ 

20* The Pftimokkha of the Dhatmnguptn School actually gives rules Ni», GO-Uj dealing 
with the i tilf/a or image of the Buddha, The number* given in brackets in §7 1 correspond to 
those numbers* For prominence given by Dhar inngnptn School to -worship, see N. Dutt, 
Early Aiemitk Buddhism (1941 — *5 edition) ii* 102-65 . 
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[ Sckhiya 62-85 of the Dharmagupta School] 

[ 71 ] Entering the shrine of the stupa with the leather-shoes on (No, 
62 ), or when one holds them in his hand (63) ; entering the shrine of the stupa 
of the Buddha with a leg-cover ( JK ) -shoe on (65), or when one 
holds it in his hand (66); to eat at the foot of the shrine of the stupa of the 
Buddha (67),or to carry a dead body on one’s shoulders and burn it at the 
foot of the stupa of the Buddha (70), or to burn it in front of the stupa (71 }, or 
to burn the dead body around on any of i lie four sides of the stupa (72) — 
[ these things arc not permitted]. So also one cannot carry the clothes or 
a bed-cot of a dead person across the foot of the stUpa (73). One cannot 
answer the calls of nature at the foot of a stupa (74), nor in front of it (75), 
nor around the stupa of the Buddha (76), One cannot approach the place 
of answering the calls of nature, holding an image of the Buddha in his 
hand (77), One cannot bite and chew the tooth-stick at the foot of a stupa 
of the Buddha (78), nor in from of it (79), nor around on any of its 
four sides (80), One cannot drop mucus [from his nose ], or saliva [from 
his mouth ] at the foot of a stQpa of the Buddha (81), or in its front (82), or 
on any of the four sides around (83). One cannot stretch his legs towards 
a stupa of the Buddha (84); nor can one place the image of the Buddha in 
a room on a lower level (85). 

These precepts, more than twenty ( H -f- ) , did not exist in the 
original Indian [ text ], as the Buddha was alive and hence no stUpa existed* 


[ Sixty-ninth Sekhiya — 89th of the Dharmagupta School] 

[72] Once upon a time, the World -honoured [Buddha] scolded the 
Cliabbaggiya Bhikkhus. Why ? Because, while they were sitting on a 
-lower place, they were preaching the Dhamma to another who was sitting 
on a higher place. The Buddha said to the Bhikkhus [ Vhu iv, 203-204 ] — 
,fi In ancient times 11 , there was in the city of Varanasi a householder by name 
Chapaka. His wife became pregnant and she longed for a mango-fruit. 
She said to her husband : ct I have a longing for a mango-fruit; my lord, seek 
it for me. " Her husband replied : 11 This is not the proper time for a manga- 
fruit; how can I get it V* The wife then said to her husband : “ If I do 
not get the mango-fruit, I am surely going to die. ” When the husband 
heard the words of hi* wife, he thought to himself : Ii is only in the 
king’s garden that there is the mango-fruit out of season. I must go there 
and steal ii away, ,J 

[ 73 ] Having thought thus, immediately as darkness fell, he entered 
the king’s garden to steal away the mango-fruit. But before he [actually] 
got the fruit, the day broke and so he could not get out of the garden. He 
remained hidden on a tree. At that time the king entered the garden with 


21 For this story, see Jdtaka No, 309, Qw id hi -j Stake ( Fauibtfll, Vol. IV). 
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a Brahmana, wishing to cat the mango fruit. The BrShmana was sitting 
on a low-seat, while the king occupied a higher seat. The BrShmaria was 
preaching the Dhamma to the king. The rnang^- thief was sitting on a tree. 
He thought to himself : “ I am stealing this fruit and so I must be prepared 
to face death; because this king is listening to the Dhamma preached by the 
BrShmana, I shall now get freedom. I am violating the rule of Dhamma, 
the king is violating the rule of Dhamma, and the Brahmana, too, is violating 
the rule of Dhamma. In which way ? I am, for the sake of a woman, 
stealing the king’s fruit; the king, on account of his haughtiness, sits on a 
high seat and listens to the Dhamma that is preached by the BrShmana 
occupying a low seat; and the BrShmana, being greedy of emoluments, 
occupies himself a low scat and preaches the Dhamma to the king. So I am 
violating the Dhamma along with both the king and the BrShmana. I shall 
now get freed. ” 

[74] Having thus thought, he came immediately down the tree and 
went before the king and said these stanzas : — 

44 Both the persons do not know the Dhamma; 

Both the persons do not see the Dhamma — 

The instructor is not following the Dhamma, 

The listener, too, docs not know the Dhamma. 

Beacause of eating the rice that is cooked 
With bits of viands thrown into the same — 

Because of this food and drink — 

I say : all this is against the Dhamma — 

For winning fame and worldly benefits, 

Your family-dliamma is torn to pieces. ’* 

** A layman as I was, 1 saw that one should preach the Dhamma from a 
higher seat; if he docs it from a lower seat, it is against the Dhamma. How 
can I now [ when I am the Buddha ] let you yourselves, who are occupying 
lower scats, preach the Dhamma to your pupils who occupy higher seats ? 
The person who was at that time stealing the fruit is no one but myownself.” 

Thus is concluded a detailed comment on precepts of Sekluya Dhammaj. 


[The precepts about settling disputes] 

[ 74a ] The seven precepts about settling disputes will be later explained 
in detail in the Khandhaka. 
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[ The B h Lk kh u*i i - V i b h a n ga ] 

[ 75 ] Next come the precepts about the BhikkhunTs, 

f Fifth Pargjik3« ] 

Mas bodily contact [ of a man J with any part of her body, down below the 
16 . 18a. 1 arm-pit bone and higher up the knees ( Jfcf fiH ), then, on account of such 

787c 4 13 contact, [a Bhikkhuni j becomes guihy of a Parajika offence, [ Fin, iv. 213 ]* If 

a Bhikkhum touches a Bhikkhu, the Bhikkhu experiences a pleasant sensation, 
but he docs not swerve his body, then die Bhikkhu does not become guilty. 
But if the Bhikkhu comes and touches the Bhikkhunt, the Bhikkhuni does 
not swerve her body bui. she cxpcrineccs a pleasant sensation, then she be- 
comes guilty of an offence determined by the part of the body touched. 

Thus arc concluded the four Supplementary Ptfrdjikds [ Vin. iv, 211-222], 


[ First Sanghadisesa ] 

[ 76 ] A Bhik khrniT says to another man : ** Come with me to the Court- 
room of the king’s officer ” [ Cf. Fiji* iv. 224], She says to that householder; 
“You first put your ease ( g ) before him- ” Then as soon as the house- 
holder has put his ease, the Bhikkhunt becomes guiky of a Dukkata offence. 
After ihc house-holder has put his ease, the Blukkhuni, then, puts her case 
before the officer; then she becomes guilty of a Thullaccaya* The house- 
holder puts his own case again by way of a rejoinder and the Bhikkhuni wins 
her ease, [still] she becomes guihy of Safighadisesa, Even when she docs 
not win, she becomes guihy of Sanghadisesa, 

If a householder says ; “O Blukkhuni, the officer summons you,” and 
she comes* But after she has arrived lie says : u You can go back; the officer 
will decide the case, himself ?t Then whether she wins the case or not, the 
Bhikkhunl docs not become guilty, 

[ 77 ] A Bhikkhum approaches the officer and firsL speaks about an 
[offending] man. When die officer questions : "Who is the person con- 
cerned in the offence?”, she cannot indicate the man by giving his name. 
If she instructs Lhc officer about the penalty, then according to the value, 
I6.18bJ high or low, she becomes guilty of an offence* She lias to compensate* 
787c . 25 But if the officer says : fI You need nm indicate the name, ” then she is not 

guilty. If the officer, from his own inquiry, comes to know the person who 

22. As far aj Pftwtokkha is considered, this precept becomes the fifth, as the four 
Pirajikas mmuon I in the Bhxkkhu-PatmM fin .ire common both to the Bhikkhur and Bbik* 
khimis and they arc presumed to be applicable to the nuns also. Thole that arc mentioned 
here arc specially applicable to Line UlukkbunTs and they only ai>; given in the BhiAJchwi- 
VibJiftign, They arc additional or suppknusntary precepts and so they arc described lierr as 
dial come by w*av uf addmdn* 
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owns the guilt and gives hts own decision, then she is not guilty of any 
offence. If a person steals away the clothes of a BhikkhunI, she is not per- 
mitted to say : M This is the thief. ** She should just say : (( This person has 
run away taking with him the clothes of a poor religious person, ” 

[78] If a person robs a Bhikkhum, she is permitted then to go to the 
king and beg of him personal protection. She is not permitted to mention 
the name [of the robber]* If she indicates the name, then she becomes 
guilty of an offence, as said before. Tile king, hearing the BhikkhunI begging 
of him protection for her ownsclf, announces his order by beating a drum : 
'* Whosoever docs an offensive action against the BhikkhunI will pay for his 
offence, according to Law." Later, there is [found] one who has committed 
an offensive action against the BhikkhunI and the king deals with the offence 
according to Law, In such a ease the Bhikkhum does not become guilty/ 

[ 79 ] If a man enters a monastery of the nuns and chops off wood from 
I trees* then [ a BhikkhunI ] is not permitted to snatch away the hatchet and 

I axe and destroy them. If she destroys them, then she has to compensate 
according to their value. If the compensation is not given, then one becomes 
\ guilty of an offence determined by the price, high or low. 

The remaining words are easy to be understood. 

Thus is concluded a detailed comment on the precept about [ the 
BhikkhunI ] who mentions the name of an offending person ( }* a 


[ Second Sangh&disesa ] 

[ 80 ] The precept about converting a woman- thief [ Vin. iv. 226 ] 
requires no explanation. 


J Fourth Safighadisesa ] 

The precept about going outside the boundary and immediately freeing 
[ the Bhikkhum ] from the official act with which she has been dealt with 
[ Vin ► iv, 231 ] requires no explanation* 


J [ Third* 4 Sanghadisesa ] 

| 

A BhikkhunI crossing water alone in a boat also becomes guilty of a 
Sahghadisesa [ Vin. iv. 229 J, 

ij Thus is concluded the section of Seventeen [rules of] Sahghadisesa. 

* ~ ■ • 

23, This stems lo correspond to P;di odisw+Srikkl'anJ (specifying the name of the 

ij offender ) of the Smp* iv. 909* 

-■ 

24. The Chinese Translator is following the order of the Dharmagupta School- 
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[ Nissaggiya — F5clttiya ] 

[81] The thirty rules of Nissaggiya-PScittiya [ Vm. iv. 243-257] 
require no explanation. 


[ PScittiyas ] 

[First PScittiya ] 

[ 82 ] Garlic [ Vin. iv, 259 ], that is, only the garlic of a larger** 
[variety] ; with the eating of every mouthful, one becomes guilty of Pacit- 
tiya ; but if there is a smaller variety of garlic or onion® 6 , then there is no 
offence ; similarly, there is no offence if the larger variety of garlic 
is thoroughly mixed up with one's eatables. 


[ Fifth Pacittiya ] - . . 

( 83 ] PVhen washing one's private-parts y [ a BhikkhunI ] should use two 
fingers upto the depth of the first joint [ Vin. iv. 262]. She should not 
exceed that depth. If she is using one finger only, then she may use it 
to the depth of two joints of the finger. She cannot use it deeper. 
She cannot use three fingers for her wash. If she puts them in, she becomes 
guilty of an offence. 


[ Seventh Pacittiya,] 

[ 84 ] If she begs [ raw ] paddy or wheat, she becomes guilty of a 
Pacittiya. But if she begs beans 37 or pulses and cucumber and vegetables* 7 , 
then she is not guilty ( Vin. iv, 264-65], [So also] if she begs paddy and 
wheat for building a room [ in the nunnery ] SB , she is not guilty. 


[ Ninth Pacittiya ] 

[85] She is not permitted [to throw] faeces and urine on plants of 
fresh vegetables, or on fruits, or on paddy-grain. If she does it, she 
becomes guilty of a Pacittiya [ Vin. iv, 266]. By [throwing] fruit, wood, 
seeds of paddy grain that have not yet sprouted on faeces and urine, one be- 
comes guilty of a Dtikkata, 


25, Pah Vibkanga explains this as of Magadha country, 

26. This seems to correspond to what arc included in dungs involving no offence 
{ mi paid ) of the Pali text. 

27-27, The Pah word Aparanna is used for this. Sec an article on this word by Prof, 
P, V, Bapat in the University ej Ceylon Review (Jan. 1952 ). Vol. X, No, I, pp. 67-71. 

2fl- This exception ii not found in Pah. 
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[ Tenth PScittiya ] 

[ 86 ] By going to see dancing [ Vin. iv, 267 ] — even uptq the mutual 
sportive games of monkeys or of cocks, one becomes guilty of a PScittiya. 
But if there is a show of [ magic ] tricks exhibited within a monastery and 
if one goes to see it, there is no offence [ Vin. iv. 268 ]. 


[ Fortieth Pacittiya j 

[ 87 ] When residence of the summer [ —rain ] is over, she should 
go out of her monastery at least six yojanas away. If she docs not, she be- 
comes guilty of a Pacittiya [ Vin. iv, 291 ], 


[ Pafidesaniya ] 

[88] The eight Pa$idcsanlyas [ Vi/i, iv. 346-48] require no expla- 
nation. 

Thus arc concluded the precepts for the BhikkhunTs. 


Khandhakas 

[ Mahavagga '] 

[ First Chapter : MahSlthandhaka ] 

[ 89 ] At that time, it was more than seven days since the World- 
honoured One had emerged from his trance. Sakka, the King of gods, 
offered him HarTtaki-fruit which the Tathagata accepted and ate for the 
benefit of having a purgative motion. Sakka, the king of gods, then gave 
him clean water that is used after chewing tooth -sticks. At that time, two 
brothers — one elder and the other younger — who were came traders, from 
Ukkala country with a cart carrying goods. They wanted to go into 
the country. When they reached the vicinity of the Bodhi tree, the cart 
stopped by itself. It could not move forward. The two brothers saw that 
the cart would not move forward on account of some ill-luck. So 
they offered food and drink by way of a sacrificial offering to the 
divine spirit. 

[ 90 ] At that time the divine spirit of the tree partially exhibited its 
ownsetf and said to the traders : “ Your cart would not proceed. I have 
detained it ; [ you ] traders ought to know that the son of a pure 
king*{ Suddhodana ?) has left his home to learn' about the Religious Path. 
Now he has attained omniscience under the Tree of Enlightenment. He 
has not eaten anything for the last seven days. You may as well offer to 
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the TatliSgata same meal with honey* wliich will contribute to your bene- 
fit, well-being and happiness for a long time. " When the two brother* 
traders heard this speech of the spirit, they did offer meal with honey 
immediately to the Tathagata, This narrative in succession lias been told 
in the Vinaya [ L 4 ]. 

[91 ] Those who were the first in taking the two refuges [ Vin. i. 4 ]— that 
16.20ml is, those who offered to the Buddha food and honey — namely, the 

788b. 4 two brother-traders— younger and older. When they had taken refuge 

in [ the Buddha ] and when they wanted to go back, they said 
lo the Buddha : 14 What can we, two people* get to pay our respects to ? ’* 

The Buddha touched with his hand the hair on his head and then 
immediately the hair fell down as he Lowered his hand. He said 
to the traders : <e You may pay respects to this hair by treating It as your 
Teacher, " 

Question Formerly, the Buddha had accepted a bowl for rice-milk 
Where was it [ now ] ? Then, later also, he had accepted a bowl which 
was presented to him by the Four Maharaja gods. 

Answer : — -The Tathagaia first took his rice-milk and the bowl then 
crossed over to the water of the river Ncrafijara, where it sank in water in 
course of time. The Naga-kings of the sea took it Tor worship. There- 
fore, he took again a bowl that was offered to him by the Four Maharaja 
gods. The bowl they offered had the colour like that of a precious stone. 

[ 92 ] If a man intends to become a recluse, the parents have 
to give permission. He must be Free from any disease, so that there will be 
no obstruction, Then he can go to the Sangha. If the Sangha has assem- 
bled, he should speak to the Sangha. If the Sangha has not assembled, 
he should have h communicated to the Sangha through words from 
* man to man ( IS ^ * When lie has thus informed the Sadglta, 

he should first take a bath. When he has taken a bath, the spiri- 
tual priest should have feelings of a son for him. He should have 
no ill thought about him. Why is it so ? Because when he has set in his 
mind such a good thought about him, the pupil also lias for his spiritual 
priest ( upajjkfiya ) and teacher ( dcariya ) feelings like those for his father. 

[93 ] Just at the point of shaving off liis Imir, die spiritual 
16,20b. I priest should instruct him about five things* Wliich are those five things ? 

782b* 16 First, the hair on die head; second, the hair on body ; third, nails ; fourth, 

teeth ; and filth, his skin. When such instruction is given about these five 
things ( lacafaficakam ) 3 then a man has first developed intense contemplat- 
ion about these five things. Now when the hair from his head has fallen 
down on the earth, lie canjirst immediately sian the work [of intense con- 
templation ] and then attain the state of Arhaiship* Therefore, one Itas 
first to give instruction in these five things and then do the work of shav- 
ing off die hair, as it happened in die ease of RShula. No sooner liad ius 
hair fallen down on the earth, than he became an Arhau 
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I Just as a ripe ulcer needs a man to prick it and then it bursts open ; or 

1 just as a lotus awaits the sun, to come out, then it opens full blown j in the 

game way is this man who desires to become a recluse. When he 

is instructed in these five things, then he is awakened to the religious path. 

I 

I [ 94 ] At the time or shaving off the hair on the head, one 
should preserve three to five hair on the top of the head. He should 
S he given a scented bath of hot water. He should take off all traces of the 
atmosphere of a layman’s life and then come to the spiritual priest. He 
should squat before his spiritual priest who then asks him : “ Shall 
I now remove for you the [three to five strands of] hair ?" He should re- 
ply to the spiritual priest : '* Yes, [ Sir ]. ” The spiritual priest then, 

himself, removes the hah on the top of his head, When he has done so, 
the [ pupil ] should again squat before his spiritual priest. The spiritual 
priest then gives the yellowish garments. When he receives them, he puts 
them on liis head ( BC $0C )- After receiving the garments, he 

< returns to the spiritual priest. In this way, he accepts them twice or three 
times. When he has received them on his head, the spiritual priest puts 
them on his body. He cannot himself put on the yellowish garments after 
having accepted them [ on his head ]. He needs a spiritual priest to put 
them on [his body]. Next, he pays respects to tlje Bhikklius and goes to 
the place of his teacher ( rtcarira ), squats at his feet and pays his respects by 
joining the palms of his hands. His teacher says : “You should 

follow my words of instruction ; you now accept the Three kinds of 
Refuges.” He replies: “Yes [Sir].” When lie has prescribed the 
Three kinds of Refuges, he then prescribes Ten Rules of Conduct. 

[ 95 ] What are the Three kinds of Refuges ? 

Answer : — Taking Three kinds of Refuges is of two kinds : first, 
takifig them separately ; and second, taking them all together. 

(i) What is meant by taking separately ? 

Taking separately means: ‘I take refuge in the Buddha’; ‘I take 
refuge in the Buddha ’ ; ‘I take refuge in the Buddha ’. When this 
is finished, then, ‘ I take refuge in the Dhamma ; ‘I take refuge in the 
Dhamma 5 ; * I take refuge in the Dhamma When this is finished, then, 

1 1 take refuge in the Sangha ’ ; ‘I take refuge in the Sangha ; ‘I lake 
.refuge in die Sangha. ’ When this is completed then it is called * taking 
refuge separately. ’ 

( ii ) What is meant by taking refuge all together ? * I lake refuge 
in the Buddha ; I take refuge in the Dhamma ; 1 take refiige in 

the Sangha. ’ After taking refuge in the Buddha, there is taking refuge 

in the Dhamma ; and then there is taking refuge in the Sangha, 

Thus one has to repeat this three times. Then this is called taking refuge 
all together. One cannot lake refuge first in the Sangha, then in 
the Dhamma and Buddha ; nor can he say that in an indiscriminate manner. 
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If the teacher says by way of instruction : * I lake refuge in the 

Buddha ’ the pupil also follows his words. Even if he does not utter 
properly : 1 I take refuge in the Buddha*, the acceptance has become valid. 
The teacher says by way of instruction : * I take refuge in the Buddha ’ 

and the pupil also says ; ‘ I take refuge in the Buddha ’ — thus will be 

completed, in a valid manner, taking all the Three Refuges. 

But if both of them do not speak the words properly — both when the 
teacher prescribes and when the pupil follows in the words : * I take re- 
fuge in the Buddha, * then the acceptance of the Three Refuges does not be- 
come valid. When the teacher says by way of instruction : * I take refuge 

in die Buddha * and the pupil simply replies : “ Yes, [ Sir ] ;** or 

no word comes out of his mouth ; or he does not completely follow 
liis master’s words to the end — in all these cases, the acceptance of the 

Three Refuges does not become completely valid. 

[ 96 ] After completing the acceptance of the Three Refuges, [ the 

teacher ] next prescribes Ten rules of Conduct. Taking Ten rules of Conduct 

is also of two kinds : { 1 ) taking them separately ; and ( 2 ) taking them 

all together. 

( i ) What is meant by taking them separately ? * 1 accept the [ rule 

of 3 abstaining from killing. * When I have finished the acceptance of the 
rule of abstaining from killing, then comes the next in order, which is to be 
repeated in the same way. This is what is called taking separately. 

( ii ) What is meant by taking all the rules together ? First, 
I accept the [ rule of] abstaining from killing ; second, [ the rule 
of] abstaining from stealing; third, [the rule of] celibacy; fourth, [the 
rule of] abstaining from telling lies ; fifth, abstaining from intoxicat- 
ing drinks ; sixth, abstaining from eating after mid-day ; seventh, abstain- 
ing from singing, dancing or playing upon musical instruments ; and also 
abstaining from going purposefully there to see and hear such shows,. . . . 
even to the lowest type of fighting [ of cocks or rams ] ; nothing of this kind 
is to be seen ; eighth, abstaining from wearing flowers, scents or ornaments ; 
or from smearing onscself with scented ointments ; ninth, abstaining from 
sleeping on high, broad and costly bedsteads ; tenth, abstaining from 
accepting gold ( -ife fSf t, that is, jSta-rUpa ). 

Jata-rQpc i that is gold ; this along with stiver or any other kind of pre- 
cious treasure is not permitted to be taken, 

[ 97 ] If the sound of their speech is not the same and if, like barba- 
rous persons ( lit, outsider^ in the border country of Wu ), they do not under- 
stand each Ollier's speech, then the teacher should instruct him iu 
the meaning. Even if he docs not understand it [ fully ] but if die pupil 
replies that lie can comprehend, then the acceptance of the precept becomes 
validly complete. 


XVI. 100] 


MAH A VAGCA : DUTIES OF A PUPIL 


■497 


[98] If the [ pupil ] is of dull faculties and does not understand how 

xo wear his clothes, how io hold his begging-bowl, does not understand how 

to eat, walk, stand, sit and lie down — if he does not understand all 
these things, then he is not permitted to be away from lu> spiritual priest 
from whom he has to learn by keeping himself in his dose following. The 

spiritual priest, on the other hand, must entertain feelings for his pupil as 

for his son. 

Thus is concluded the account of converting one into a sdmartera 
( novice ). 


[99] The duties of a pupil [ Vin. i. 46-30] — Early in the morning he 
gets up when dawn breaks; [he has to arrange for] chewing tooth-slicks 
and washes his ) lands and face, takes off his leather-shoes and goes to the 
place of liis spiritual priest. When his teacher ( spiritual priest ) has got 
up from sleep, he should offer him three kinds of tooth-sticks — big, medium 
and small. Once, he should offer him [ all the] three kinds of tooth-stick. If 
the teacher, always from day to day, takes the bigger one, leaving aside 
the medium and smaller ones, then he should always give him the bigger 
one. If he takes the medium one leaving aside the bigger and smaller 
ones .... if he takes the ■.mailer one leaving aside the bigger and medium 
ones, [ then he should put the smaller one]. If he takes sometimes 
die bigger one, sometimes the medium one, and sometimes the smaller one, 
then he should ofler him whatever he wills out of the three. He should 
offer him water, which is of two kinds ; first, cold water ; second 
warm water. If the teacher always uses cold water, leaving aside the warm 
one .... if he always uses warm water, leaving aside the cold one .... or 
if, sometimes, the teacher uses cold water, or sometimes hot water, then be 
should offer him whatever of the two he wills. After offering water, if the 
teacher goes to the privy room, then he should turn back and then 
he should go to the room of his teacher for sweeping [ the floor ] and arrang- 
ing his bed and folding properly his clothes. 

[ 100 ] Should present Sa right ft s [ Vin. i. 46 ]— that is, when the 
teacher has first pul on the inner garment of his Sahghitti -clothes 2 *, then he 
walks towards his spiritual priest. If the teacher takes him with him when 
he goes out, then he should put on his clothes, hold his begging-bowl and 
follow liis spiritual priest, being permitted to be neither too near, nor too 
far away. When the spiritual priest has walked over seven feci, the teacher 
instructs the pupil in connection with the observance of rules of conduct. 
If he has lapsed into a fault, lie should instruct him to confess it. 
If he has an extra robe or a bowl and the pupil is without any, he should 
give the same to him. If the pupil gets ill, he should look after him. If 
the teacher has many pupils, he should offer him one as his associate. The 
remaining may continue their studies as they wish. , 

29- See Snip- V. 978 where it is explained (lint tlic word Miighefl is used here In the sense 
of all the clothes ; (Sahhniri hi eluarum i/i’iffiffitatlf utAgturti fi ttuccali). 
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[ 101 ] At that time, a Brahmana desired to become a recluse. 
The BhLkkhus would not grant the permission. The BrShmana bewailed 
and was very much vexed. At that time the Buddha saw that the 
BrSh maa’s body had become very much thin and lean, and he asked the 
Bhikkhus why the Brahmana had become thin and lean. The Bhikkhus 
replied : “ The Brahmana wanted to become a recluse but the Bhikkhus 

would not permit. Hence, he had become thin and lean, ” The Buddha 
asked the Bhikkhus : “To whom is this Brahmana kindly disposed ? " 
SSriputta replied : “ This Brahmana is from the city of SSvatthl, I have eaten 
plenty of offerings made by him. Therefore I know him. ’* The Buddha 
said to Sariputta : “ You should then convert him [ into a recluse ], " 

• Then Sariputta asked the Buddha : “ In what way can he be con- 
verted ? ” The Buddha said to Sariputta : “ You can convert this 

Brahmana by the official act in which the proposal is the fourth item ( ffatli- 
(atuttha-kamma ) ” [ Vin. i. 56 ]. 

[ 102 ] At that time, the Buddha had the Bhikkhus assembled toge- 
ther, as he wanted to preach [ the Dhamma ] to them. He said 
to the Bhikkhus : ** Now 1 am going to abandon, from now onwards 

( g ^ ). , the acceptance of the rules of conduct by making the 

three declarations of taking refuge. If there be any wise Bhikkhu in the 
Suhgha lie should perform the official act in which the proposal 
is the fourth item, for die acceptance of the precept [ by any orte ] . ” 

There were some people who after the acceptance of the precepts did 
many evil things and did not conform to rules of decorum. People who 
had little desire and who were contented condemned them and said : 
“ Why arc you doing evil things ? And why do you not conform to rules 
of decorum ? 11 The Bhikkhus replied : “ Who, Sirs, requested you to 

give us the precepts ? Who, sirs, lias requested you to make yourselves 
our spiritual priests ? ” The Bhikkhus with little desire said to the Worid- 
- honoured One : “ The Bhikkhus, without being requested, had made 

themselves the spiritual priests and had given initiation without being asked. " 
The Buddha, on this account, prescribed a precept : “ Nobody should, 

without being requested, make himself a spiritual priest and nobody 
should give initiation without being requested. If he gives it, he becomes 
guilty of a Dukkata offence. One should request for a spiritual priest and 
ask for precepts in the midst of the Sahgha ’’ [ Cf. Vin. t\ 45 ]. 

[ 103 ] There was a time when either two or three Bhikkhus 
performed the official act in which the proposal was the fourth item, for 
making a man accept the initiation. In (heir midst, there were people who 
had little desire and who were contented. They began to condemn such 
a thing. They approached the World-honoured One and said : “ World- 

honoured One, on this , account, let the Assembly of Buddhist monks 
be assembled and from now onwards, let it be prescribed that the Sahgha 
consisting of ten persons should give initiation. If the Sahgha consisting 
of less than ten persons gives initiation to any one, then the Sahgha become 
guilty of a Dukkata offence ” [ Cf. Vin . j. 319 ], 
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[ 104] People with either a year or two in the Sahgha began to give 
initiation. They did not know how to give instruction. The pupils did 
not conform to rules of decorum. They took the pupils and went to the 
place where the Buddha was. They paid wiih their head respect at his 
feet and then ( ) sat aside. Thereupon the Buddha asked them ques- 
tions about their well-being : “ Are you all constitutionally healthy ? 

Are you getting your alms without any difficulty ?" They replied to the 
World-honoured One : “ We are all healthy and we are getting our alms 

without any difficulty- ” Then the World-honoured One, though he 
knew it, deliberately asked the Bliikklms : 41 Whose pupils are these Bbik- 

khus ? 11 They replied : " They arc ours, ’* He further asked : 
u How many years have you put in [ in the Saftgha ] ? ” They replied : 
u Two years. 11 How many years have your pupils put in ? ’* 
M One year, ” replied they* The World-honoured One, then, said by way 
of condemnation : 14 You arc not yet weaned away [ from the breasts of 

your mothers]. How can you convert others ? ,f Having condemned* 
them in this manner, he had the Bhikkhus assembled and said : 11 From now 
onwards, no one who has not completed ten years [ of life in the SaAgha ] 
is permitted to give pabbajjf and initiation ( upasantpAdti ) and thus 
convert others. If he docs so, he becomes guilty" 1 * [ Fiw i. 59 ]* M % Evcii 
though one had completed ten years, if he is stupid with ho intelligence, 
he is not permitted to give initiation " [ Vin. i. 60]. 

Thus is concluded die [ procedure of] giving initiation ( liS ) * 


[ 105] The Teacher says Now I must explain how residence with 
a person will, or will not cease ( mssqpa-patipa ssaddhl ) [ Vin . i. 62 ]♦ When 
a pupil, while going with a teacher with whom he is taking residence, sees 
his spiritual prior t even far away, then his residence [ with this new teacher] 
ceases* If he sees his spiritual priest, but docs not recognise him as such, 
then his residence docs not cease. If the spiritual priest lias come and enter- 
ed the precincts of his parish, or enters the house, but the pupil docs not 
know it, then the residence does not ccasc 33 to be operative. IF the spiritual 
priest lias come and entered the precincts of his parish, or the house, or the 
village where he begs his food and his voice is heard though his bodily 
form is not seen, then in all these casei residence ceases to be operative* 

If the voice uttered by the spiritual priest is not recognised as such by 
the pupil, then the residence docs not cease to be operative. 

[ 106 ] An outsider — a heretic — before he joins the Buddhist Dhamma 
must be given a period of probation (parwfsa). When he has 
fulfilled that period of probation, if he has thought it good to go to the five 

* See XV 27. 

30, Tnlstio cd. omit* ^ which do*?s utu went to lie reasonable. 
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places® 1 where he should not go; if, on account of idleness, he b 
not inclined to learn the doctrine of the Buddha ; or when he hears of the 
destruction of the Buddha’s Dhamma, he is delighted at heart ; or when he 
has heard about the ruin of the Sangha, he is delighted at heart — then such 
a person should not be given initiation. An outsider— a heretic— while he 
is undergoing parivtisa, may be able to practise the four trances . * , . , and 
may even be able to By in the air — even such a man is not permitted to be 
given initiation, lie must fulfil the period of four months 1 probation. 
If while he is already settled in the Dhamma of the Buddha, he has attained 
the Path of a Sotapanna — the first stage of coining to the Stream — then, 
immediately, that very day, he should be given initiation* He need not 
be prescribed the period of probation. If, while he is an oulsider he lias 
listened to the Dhamma of the Buddha and lias attained the Path of a Sola- 
panna, and if he comes to the Sangha with the desire of becoming a recluse, 
then he should be made a recluse and given initiation. He need not be 
prescribed the period of probation. If one, while he is nearing the end of 
the period of probation of four months* hears of the ruin of the Buddha's 
Dhamma and becomes delighted at heart ; or if he hears the ruin 
of the heretic’s religion and becomes enraged; or if he thinks it good to go 
to the five places 31 where he should not go, then he should be prescribed 
again a [ fresh ] period of four months’ probation. If there be a heretic 
who wears matted hair, or one who worships fire, then he does not need die 
period of probation. Why ? Because both these heretics have faith in 
Karma— the cause and its effect. In times past, the Buddhas, while they 
were Bodhisatias, practised the Perfection of Renunciation, where they all 
learnt all these pious ways oriife [as those of these two kinds of heretics]. 
Thus is concluded the account of the period of probation prescribed 
for heretics [ Vin. L 69-71 ]. 


[ 107 ] Leprosy [ Vin. i, 71 ] — * There is red leprosy, white leprosy, or 
black leprosy; itches and ring worms — all these arc included in leprosy, A 
person suffering from any such disease is not to be given initiation* One 
suffering from scabs of leprosy, even if they arc small like a finger’s nail, is 
not permitted to be a recluse. If the scab is as small as a finger’s nail and 
if it is on the exposed parts of the body, whether it is likely to develop or 
noi — one suffering from such a scab is not permitted to be a recluse. If it is 
on a covered pan of the body and is not noticed, but if it is likely to develop, 
then one may not be permitted to be a recluse. But if it is not likely to 
develop, then he is permitted to be a recluse. 

31. Tint correipomJ* to * the five placn mentioned in Vm , L 70 t— u 
goenrg ttf heft. vtttitav f -gocaur itf Mt, thuilakumtif tk i-gocaro ttf hot i, parti aka -gvairj rtf A rtf, bhikJkhMnJ- 
gotaro hoti. But tlie Pah Cm. refert to five way* of life which will lead him astray to that 
ha will be guilty of five ofTVnrrs : ( pa rira JpafhkUtandht fpann?; $mp. v* 989 )* 
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If one has a tumour on an exposed part of the body, whether it is likely 
to develop or not, he is not permitted to be a recluse. If it is in a covered 
part of the body and is not likely to develop, then he is permitted to be a 
recluse. In young age, one has pimples but when one grows older, they 
disappear. In such a case, one is permitted to make him a recluse. They 
are not tumours and so he is permitted to be a recluse. If the frame of the 
whole body is spread over with minute [ grains ] like prickles of a thorny 
bush, which alt are recognised as leprous scabby, then one is not permitted 
to be a recluse. 


[108] To convert king's servants [ Vin. i. 73-74] — At that time, the 
Bhikkhus admitted king’s fighting soldiers as recluses. Later, some marauders 
rose [ in rebellion ] and the king sought soldiers who would put down 
that rebellion. He sent some servants to seek them. They came to a 
Sangharama and found that the Bhikkhus had admitted them as recluses. 
The servants returned and said to the king : 11 The Bhikkhus have already 
admitted them as recluses. ” When the king heard this, he called a meet- 
ing of his ministers to hold discussion over (his matter. The king said to 
his ministers : ** If one admits Government servants as recluses, what is 
the nature of his offence ?” The ministers said to the king : *' If there is the 
spiritual priest [ who admitted him ], his head should be cut off. The 
teacher who conducted the official act should have his tongue cut off. 
The other visiting persons in the hall should have their ribs broken into 
pieces. ” [ Vin. i. 74]. 

At that that time, the king had attained the Path of a Sotapanna. Having 
heard the words of his ministers, he went to the place where the Buddha 
was and said to the World-honoured One : “ From to-day onwards, I pray 
no servants of the king should be admitted as recluses. The kings of the 
future may not have faith in the Three Jewels. If the Bhikkhus admit 
king’s servants as recluses, then they will have to pay for their fault, according 
to Law. Tire king’s servants may be big ministers, or down to those who 
are living upon king’s wages — all these are king’s servants. If the father is 
living upon the king’s wages and the son is not living on the king’s wages, 
the father is not permitted *o be a recluse, but the son is. As long as any 
appointment on wages is not terminated, he is not permitted to become a 
recluse. The appointment is terminated and then he is permitted to be- 
come a recluse. If he has to become a recluse, then he may turn over 
those wages to his elder or younger son ; then he is permitted to be a recluse. 
If the person who is enjoying king’s wages appeals to the king, then the 
king may permit and he is (lien allowed to become a recluse. 

[ 109 ] Robbers [ Vin. i. 73 ] — that is, those who ransack and steal 
away, cut off the path and kill people whom they know by family and name. 
Such persons should not be admitted as recluses. If the people who had 
planned to plunder the country give up their evil thought and desire to be- 
come recluses, then they may be permitted to become recluses, in order to 
rid the country of a calamity. When the king hears that they have become 
recluses, h<2 becomes glad. Those that give up their evil actions, surrender 
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to the king, and the king permits them to be admitted as recluses. One b V 

not permitted to admit, as recluses, people who are bearing on their body [_ 

marks of whips or sticks. But if they are restored to normal conditions, | 

with no traces of such marks, then they may be admitted as recluses. If 
the criminals are branded with letter-marks, then they should not be admit- ^ 

ted as recluses. If the marks of wounds arc healed up then they may be > 

admitted. j 

[110] Debtors [ Vin . i. 76] — The debt may lie one’s own, or ance- 
stral, or parental, or originating from one’s own children. If the debt has 
become effective, then he is not permitted to be admitted as a recluse. If 
there is a man who is prepared to pay back his debt, then he may be admitted. 


[111] A slave [ Vin. i. 76 ] — There are lour kinds of slaves; first, one 
bom in a [ slave ] family; second, obtained by purchase; third, obtained 
as he was defeated [ in a battle ] ; fourth, one who has reduced himself to 
slavery. One who has reduced himself to slavery means one who, for the 
sake of food and clothing^ has himself sought to become a slave. Such a 
one is called one who has reduced himself to slavery. If the master of a slave 
releases him free, then he may be permitted to become a recluse. The 
[master] may say to the Bhikkhus: “ If the slave lias a religious disposition, 
then he sets him free ; if he has not a religious disposition, then he may 
return to become a slave again. ” If such words are spoken, then he cannot 
be admitted as a recluse. 

[112] Once upon a time, a pestilence arose in the house of a family, 
which first killed flies, creeping worms, hundred-footed [ creeping worms ] ; 

I6*26b. I then fowls, dogs; then bullocks and sheep; and then maid-servants and last 

790a • '23 good [healthy] men. When this pestilence arose, nobody could pass 

through the door. They had to break through the wall to get out straight. 
Nobody could look back for fear of immediate death. If he would not die 
immediately, he would die after going elsewhere. 

Three persons, father and children, broke through a wail and could 
get out straight. They did not look backward and so they remained alive. 
Then they had to go elsewhere where they were reduced to extreme poverty. 
They could not even stand. They went to a place where the Bhikkhus 
stayed and sought permission to be admitted as recluses. The Bhikkhus 
then admitted them as recluses. When they became recluses, [ the Bhikkhus] 
took the two children with them for begging alms [ Vin. i. 78*79 ]♦ 

[Thus is concluded] 

the Sixteenth Book ,of the Vinaya-Commentary [named] 

Samanta-pdsddikd . 
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Book XVII 

[T. 790b-795b; P’ing 91b-95b; PTS. V. 1004-V. 1 105; $. iii. 750-819; 

N. iii. 1056-1170 ] 

[ 1 ] At that time, the Buddha went from Magadha country to the 
dty of Kapil a [ Vin, i, 82 ]. 

The Teacher saya: I must now say next the introductory story in this 
connection :~At that time, the great king Suddhodana thought to himself ; 
* My son said, one day heroic he left his house, that he would come to this 
city after he attained enlightenment, * The king recollected these words 
and said to himself : My son will come after he has become enlightened. 
The king was always eager to hear that his son had finished his 
penances, that he went to the foot of a Bodhi tree where he attained the 
religious path and that lie had gone to Varanasi where he turned the wheel 
of the Dhamma of Four Truths and converted five persons into recluses: 
Anna-Kondann and the rest, and that he had now come to the country 
of Magadha. [ The king thought ] : — ‘ I have now become old in years 
and while I am alive and fit, I should like to see my son. * Having thought 
in this manner, lie called one of his officers and said to him : ** I hear people 
say that my son has now become enlightened and that he is staying in the 
country of Magadha; you may take a thousand men with you and go to 
receive him. When you go to him* say to my son that I have now become 
old in years and that I do want to meet him. ” 

[ 2 ] The officer received Lhose words and then he took with him a 
thousand people with whom lie was all surrounded, back and front, and went 
to the country of Magadha, When he reached that place* he went to the 
place where the Buddha was, paid his respects with his head at his feet and 
sat aside. At that time the World-honoured One looked at the minds 
of the thousand people, and immediately preached the Dhamma to them. 
Those thousand people, as soon as they listened to the Dhamma, became 
Arhats* The Buddha welcomed them saying : “ Come, O Bhikkhus. tf 
And then they were immediately intiated. When these thousand Bhikkhus 
had attained Arhatship, they entert as its fruit the Samddhi and they 
obtained the happiness of deliverance in which they dwelt, without wishing 
to come back. The king sent messages expecting [to hear back], but 
nobody returned and there was also no news. Again the king sent an 
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officer to. go there. In this way, he sent, one alter the other, eight officers r 
to go there. Each one of these officers took a thousand men with him and 
went to the place where the World-honoured One was. All of them became 
recluses and attained the fruit of Arhatship. There was no man to return 
and give the report to the king. 


[ 3 ] The King thought to himself : ‘ I sent eight officers to go there, 
but nobody came back to give me the report. ’ The king then reflected : 
* If I send one again, who should go ?’ There was at that time one officer, 
KSludSyl* by name, who was born on the same day as the Bodhisatta. 
The king then sent -KSludayf to go to and meet the Buddha. Then about 
him also the same account [ is to be given J as about the eight previous 
messengers, and in no way different. KSludSyl had, however, made, 
earlier, an agreement with the king that he would go to meet [ the Buddha ], 
provided the king would permit him to be a recluse. The king said : “Yes”. 
KSludSyi accepted the king's words and further took with him a thousand 
persons and went to the Buddha who gave him a religious sermon as a result 
of winch he attained Arhatship. The Buddha welcomed him as a Bhikkhu 
and he obtained initiation. 


[ 4 J At that time, KSludayl saw ricc-plants and other vegetation l 

blooming, the water-flowers and land-flowers spreading their bloom. That E 

spring season ( lit. season-joint ) was very agreeable and K&judSyf j 

sang, in sixty* gSlhas, the praises of [ travelling on ] a high road. The 
Buddha knowingly and deliberately asked Kaluday! why he sang the 
praises of travelling on a high road. KSludSyi replied to the World- 
honoured Otic : “ The Great king Suddhodana has sent me here. I would 
like to say what he had said. ” The Buddha said that he would permit B 

• him to say what the Great King wanted him to speak to the World-hono- jj 

ured One, [ He continues ] : “ The fat her- king said : ‘ I have now grown 
old in years and while I am now alive, I would like to see the World- 
honoured One, ' and so he has sent me here to come to and meet the World- 
honoured One. I only solicit your compassion for the Great King. It 
is time that you should go [ to him.] ” 

[ 5 ] The Buddha said to KajudSyl : “ You may announce it to the 
Bhikkhus that the Buddha wants to go on travel and that they may follow 
him on his travels, each one arranging for his seemly appearance C R s 

At that time, Afiga and Magadha had ten thousand Bhikkhus. From Kapila- 
vatthu had come to meet the Buddha ten thousand Bhikkhus. Thus, in 
all, there now gathered together twenty thousand Bhikkhus who all had 
attained Arhatship. From the capital city of the Magadha country, the 
Buddha came out surrounded by Bhikkhus, both at the front and back, and 

* Sccjfl i. BG,B8; also, Tktra-gith* where only icii stanza* (527-536) arc ascribed to 
tills Thera. 
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went to SavatthI 1 at a distance of sixty jyojanas. The World-honoured One 
moved in gradual stages and in sixty days reached SavatthL* 1 At that time* 
the World-honoured Buddha ate, as his morning-and-mid-day meal, the 
Tood supplied by the king, because the Buddha obtained, as his food, the 
provisions supplied by the father-king [ inr this way ] : At that time, KaludSyt 
put on his clothes, took his begging-bowl, flew up into air, reached Savatrfn 1 
and then said to the father-king : ** The World -honoured One has reached 
such and such a place* It is lime that the father-king should make, through 
KaludayF, an offering of food [ to the Buddha. ]’* [ The father ] presented 
to Kalud^yT a bowl overflowing with cooked rice and requested the revered 
[ KSludayJ ] to offer to the World-honoured One the bowl of cooked rice. 
Thus, from day to day, food was constantly offered to the World-honoured 
One. When KSludSyl and the Great King had finished their meal, 
KSluday! praised the virtues of the Tathagata in front of the king and other 
members of the £akya clan. 

[ 6 ] When the Sakyas heard the praise of the virtues of the Tathagata, 
the faith in tlicir mind [ for the Buddha ] increased. The Sakyas then 
assembled together * and held consultations among themselves : M The 
Tathigata does not like hustle-bustle. Wc must, therefore, seek for the 
World-honoured One a calm and quiet place for residence, ” At that time, 
Ni- s chu-t’o, a scion of the Sakya dan, had a garden which was neither too 
near, noi* loo far, and which could be used as a place of residence. At that 
time, each person of the Sakya clan came out with some material to set up 
a place of residence for the Buddha- When that place of residence was thus 
set up, the father-king Look with him the members of llic Sakya dan — each 
one of whom carried scented flowers to be offered to the World-honoured 
One — by way of welcoming him. When they approached him, the king and 
those who were older llian the Buddha would not make obeisance to him, 
button I y those who were younger than the Buddha made obeisance to him* 

At that time, the World -honoured One noticed that there was the king 
and some among the Sakyas who would not make obeisance to him. He 
knew what these ^ Sky as had in their mind. Immediately, he went up into 
the air and performed eighteen miraculous feats, exactly like those feats of 
miraculous power performed by him when he wanted to subdue the heretics, 
and in no ivay different. When the king and other members of the ^akya 
clan beheld such feats of miraculous power by the Buddha, they, in their most 
natural way, made obeisance to the Buddha. 

[ 7 ] When Suddhodana made his obeisance to the Buddha, he said to 
the Buddha : “ I am now making obeisance at the feet of the Tathagata for 
llie third time. What are those three times when the obeisance was made 
al the feet of the Tathagata ? First, soon after the birth of the Buddha, when 
Asita ( fflj ^ ) had prophesied that if the Tathagata lived in his family, 

L The Pali Cm. mem ions riglily Kapilnvattlm. Sfivuuh! is not corrcrt. Gee ihc very 
finl salience of this book. 

2. Perhaps mt or ihr ttjxL is a mistake for ni in Nigrodha. 

* . *64. 
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he would be a noble monarch turning the wheel [ of monarchy ]; if he leaves 
the house and becomes a recluse, he would certainly be a Buddha. At that 
time, the earth quaked. And when I saw this miracle, I immediately 
paid my obeisance at his feet, just like this. Second, when I had come out, by 
way of a sport, to plough a field, the Bodhisatta was sitting under a Jambu 
tree. After mid-day, when it was already after-noon, the shadow of the tree 
stayed [ where it was ] without shifting [ its position ]. It [ remained where 
it was ] protecting the body of the Bodhisatta. When I saw this miracle, 

I immediately paid my obeissance in this very manner. Now [ also ], when 
I saw this miraculous feat of the Buddha, [ I pay my obeisance ]. In this 
way, we have what is called obeisance, three times, at the feet of the 
Tathagata, ” 

[ 8 ] When Suddhodana paid his obeisance at the feet of the TathS- 
gata, all the members of the $akya clan followed him in paying obeisance. 
There was thus no one who remained just standing. From the heavens, 
the World-honoured One came down and sat down on his royal seat* The 
king and the Sakyas sat down all together at one and the same time. At 
that time, when the whole crowd remained still, there came down, from the 
heavens, rain the colour of which was red, because the line dust was soaked 
with water C ) * At that time, the crowd of people thought: "Those who 
liked to get wet may get wet; those that did not like to get wet may not get 
wet, even though it rained on their clothes. ” At that time, the crowd did 
see, like this, a kind of miraculous feat and their joy thus increased double. 

At that time, the Buddha preached the Dhamma to all those that were present 
on that occasion. When the king and [ other ] members of the Sakya clan 
could listen to the Dhamma, there were some who attained the stage" of 1 
Sotapanna, some who attained the stage of SakadagamL Every one got up, 
paid respects to the Buddha, went around him three times. Among them — 
the king and other members of the^3kya clan— there was none 3 who requested 
the Buddha to accept his mid-day meal [ from them ). 

[ 9 J Next morning, when it was the right time, the Buddha and twenty- 
thousand Bhikkhus, who put on their garments, took the begging-bowl, 
encircled him both at the front and back, and went on in due order* They 
entered the city of Kapilavatthu. When lie had reached the city-gate, the 
World-honoured One thought to himself : "When the former Buddhas entered 
the villages of their family (kulanagara) how did they beg their food ? Did they 
beg in strict succession from one house to the next, or did they beg from select 
[ families ] only ?" He immediately noted that the former Buddhas begged 
in succession from house to house and not from select families only. Also, 

[ he thought ] : * In future, my disciples, relying on my [ practices of the ] 
Dhamma, will beg their food in succession from house to house. 1 

[ 10 ] At that lime, in the city, the womcn-folk of the Sakyas heard 
that the Buddha, along with his crowd which he led, had entered the city 

3. Tins corresponds to wluit the Pali text says : Ekvpi, amhik&m bhikkham ganftaifi* li 

gate nfjtta natthi [Snip, v. 1006*]. 
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and was begging his food. Everyone opened the windows [ of the house ] 
and noticed that the Buddha was pegging his food. At that time, the mother 
of Rahula heard in her chamber in the upper storey that the Buddha had 
entered the city and was begging his food. She thought to herself : "When 
he formerly C ^ 3 was staying in the house, he put on the divine crown and 
ornaments and riding in one of a thousand palanquins studded with seven 
kinds of jewels, or riding in one of ten thousand vchiclesj made an exit out of, 
or enterance into, [ the city ], surrounded, both at the front and back, [ by 
crowds of people ]. Now, having shaved off the hair on his head and beard, 
he has put on the yellowish garment, and has held his bowl [ in his hand ],. 
and is begging his food, I should now like to see whether this is becoming him 
or not ( R 0 ^ " Having thus thought, she opened the windows 

[ of her chamber ] and beheld the TathSgata walking [ far away ] at a 
distance. She noticed he was giving out a flood of light of five different colours 
which shone over the earth, just like beams ( stitra ) of brilliant ( lit. 
smelted } gold* Having seen this, YasodhaiS Q J([i ffe |&t ) immediately 
went to the king and said : 14 Your majesty’s son has entered the city and 
is begging his food. " 

[11] When the king heard this, he hurriedly came out, went to the 
place where the Buddha was and said to him ; Venerable Sir, by begging 
in this manner, you are putting us to shame. I am able to provide for your 
whole crowd [of followers]; then why do you take to begging ?" The 
Buddha replied : " Such is [ the practice of] our lineage, ” The king further 
said to the Buddha : 11 Wc belong to the lineage of Ksatriyas* There was 
none in it who begged his food. Why do you then say : ‘ such is the practice 
of our lineage ’?** The Buddha then replied : 11 Our lineage now is that of 
the past Buddhas and not that of Ksatriyas*” The Buddha, then addressed 
the following gdthd to the great king : 

m 

“ One should gel up and reject all indolence — 

This is the good Dhamma which one should always follow. 

By following the Dhamma one sleeps happily 

In this world as well as in the next ” [ Dhp. 168 ]. 

When the king heard this gStkS t he became a Sotapanna. Then the 
Buddha, again, addressed another gdtkd to the great king : 

“ Practise the Dhamma leading to good actions; 

Do not practise that of evil actions. 

By following the Dhamma one steeps happily. 

In this world as well as in the next. ” [ Dhp. 169 ]. 

When the king heard the second gdthd he further attained the Path of 
SakadagamT. Further he preached to the king the [ A/o/jtf-] Dhammap&la. 
jdtaka*. When the king listened to it he attained the Path of An£g£mT. 
When the king was on the point of reaching the end of his Iife,thc Buddha 
preached the Dhamma to him when he was lying under the white canopy 
and he attained the fruit of Arhatship and immediately entered Nibbana, 
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[ 12 J At that time, the great king asked for the begging-bowl of the 
Buddha. He requested the Buddha and the Saftgha, himself leading them 
at the front, to go all together to the Hall where the king immediately arranged 
for. serving them various kinds of good food with meat. When the Buddha 
had finished his meal, the female servants of the palace came to know that the 
Buddha would, after his meal, speak to the mother of Rahula. They thought 
that they also would pay their respects to him and ask the World-honoured 
One questions about his welfare. The mother of Rahula said to those female 
servants : “ If the Buddha has any feelings of compassion on me, he himself 
would come to look me up. I cannot go [ myself to see him J." The female 
servants waited upon him. Each one carried scented flowers and went to 
pay her respects to the World-honoured One. The female servants went 
away. Then the mother of Rahula thought to her : " When the Buddha 
comes, I should pay my respects with my head and face at his feet. ” 

When the Buddha finished his meal, he gave his bowl to the king. The 
Buddha took with him his two Arhat disciples who had attained the bases 
of miracles ( iddktpGda ) and went to the place of the mother of Rahula. He 
thus gave them instruction : “ If the mother of Rahula pays, according to 
her will, obeisance and offerings at my feet, do not obstruct her. " They 
replied : “ Very well !” to the World -honoured One at that time. The 
World-honoured One then entered the chamber of the mother of RShula 
and sat on a mat that was spread there. When the mother of Rahula saw 
that the Buddha had taken his scat, promptly, she held with her hands the 
feet of the World-honoured One and paid her respects to him by rubbing them 
with her head. When the king saw that the mother of Rahula had paid 
respects to the Buddha, he =aid to the Buddha : “ World-honoured One, 
the mother of Rahula shows, in thus paying her respects to you, that she has 
a very high regard for you in her mind." The Buddha replied to the king : 

" The mother of Rahula showed her high regard for me not merely at this 
time. " The king asked the Buddha : “ At what other time did she show 
her high regard ?" The World-honoured One said in reply the sutta of 
[ Cunda-] Kiima rft—j dloka.* 

[13] On that day of five [ asupicious ] things [for him], Nanda 
desiring to pay respects to the son of the king had repaired to the king. Which 
are the five [ auspicious ] things ? First, taking off hair from the head; 
second, wrapping a piece of cloth [ around the head — indicating one’s name]* 
third, decorating the hall [of residence]; fourth, taking a wife; and fifth, 
setting up an umbrella. These are called five [ auspicious ] things. 

. The Buddha gave his begging- bowl to Nanda [ to carry ]. Nanda, 
although he did not like, went. Because of his high regard for the Buddha, 
he was inclined to follow him. When he thus followed the Buddha to the 
monastery, he became a recluse although he did not like it in his mind. The 
Tathagata saw his potential capacity for attaining the Arhatship and io rather 

* J. iv. 282-88 No. 485. 

4. Vimati-vmodanJ ( p. 376 ) ; Asuka-rJjf ti it altfe suiantja^paffa-baadhttnaitf, 
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forcibly he made him a recluse. It was just two days since the Tathagata 
had come to the city of Kapilavatthu, when the Buddha made him a recluse* 
When it was seventh day, he also converted RJfhula into a recluse. 

[ 14 j The Teacher says : u How was it that he converted Rahula 
into a recluse ?” 

Answer : — The Tathagata had entered the city to beg his food. The 
mother of Rahula took Rahula to the upper floor. The mother of Rahula 
through lattice- windows beheld the Tathagata and said to Rahula : " This 
is your father* ” She put the best of ornaments on Rahula and said to 
him : 41 You go to your father's place and beg of him the [ inherited ] 
precious treasure. Your father, when lie was living in this house had a vast 
treasure of precious things. Now wc do not know where they are. You 
can go to him and beg of him the ancestral [ treasure ] saying that you would 
like to set up a [ royal ] umbrella, making yourself a king Emperor, and there- 
fore he should bestow on you all that ancestral treasure. ” Rahula accepted 
these words of his mother and went to the place where the Buddha was. 
Having entered the shadow of the Buddha, he said to the Buddha : O, 
ascetic, your shadow seems to me to be very pleasant and cooI! M [ Fin, b 82] 
The Buddha had just finished -his meal and was replacing the bowl in its 
proper place. Rahula closely followed the Buddha and was begging his 
treasure of him. The Buddha would not respond. And so gradually follow- 
ing the Buddha, he reached the monastery. The Buddha sat on a seat that 
was spread and said to Rahula : 14 I have attained a real treasure under the 
Bodhi-trec. This treasure is the highest and best among all treasures. Would 
you like to have it ?” Rahula replied to the World-honoured One ; “ I 
shall be most delighted to have it, O Samana." 


[15 J The Buddl iii then immediately called Sariputta. When SSri- 
putta came, the Buddha said to him : ** You may convert Rahula into an 
ascetic.” Sariputta replied : “Very well, your honour!” Sariputta did 
convert Rahula into a recluse. King Suddhodana heard that Rahula had 
become a recluse. He was very much worried in his mind- He then hurri- 
edly went to the place where the Buddha was and said to him : “ If anybody 
wants to become a recluse, he must first seek permission of his father 
and mother and then only he may be converted into a recluse. If the father 
and mother do not permit, then, I pray to the World-honoured One, he may not 
be converted. ” Therefore, in the original Vinaya it has been said : ** If the 
father and mother do not permit, then he cannot be converted into a recluse *' 
[ Vin. i. 83]. If the father and mother permit, then he may be converted. 
Having once been converted, he may return to worldly life ( ig ) . If he 
again wants to become a recluse, he has to seek permission from his 
father and 'mother. If the father and mother do not permit, he cannot be 
converted into a recluse. 
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[16] If a man seeks to become a recluse, the Bhikkhus would ask 
him : “ Have your father and mother permitted you to become a recluse ?” 
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He replies : “ Not permitted, ” If he is thus not permitted, then he cannot 
be converted into a recluse. If he says to 'the Bhikkhus : u If you do not 
convert me, then I would burn ypur monastic establishment ” — under 
such a difficult situation, if one converts him into a recluse, then there is no 1 
offence. If there be [ some other province in ] a different direction 5 , or if . 
there is another town where he can get converted, then one need not ask about 
his parentsli [ permission ]* 


Thus is concluded the introductory account of the renunciation of 
Rahula [ Fm, 82-83 ]. 


17.7b. 1 
792a . 19 


[17] There are ten evils which lead to the ruin and expulsion of a 
sfmafttra. Which arc the ten ? Killing, stealing, unchaste living, deceit- 
ful falsehood, drinking intoxicants ; scandalising Buddha, Dhamma and 
Safigha, heretic view and spoiling a Bbikkhum — -these are the ten 
evil things [ Cf Vin . L 85 ]. Only that person who spoils a Bhik- 
khunVs pure life is to be always expelled ; he cannot become a recluse* 
As regards the behaviour of those who do the remaining nine, if they change 
for the better, express regret and promise to do those things no more, they 
may be converted imo recluses. 

[18] There are thirteen 5 difficult persons ( Upfl A. ) for whom 
it is necessary to have a teacher. Even if they have received initia- 
tion, they cannot have a proper conduct* They arc to be instructed to have 
a teacher* Whether by one's own official act or by the official act of others, 
there are three kinds of persons who become recluses stealthily : first, one 
who stealthily assumes the guise ; second, one who stealthily creeps 
into association ; and third, one who both stealthily assumes the guise as 

* well as stealthily creeps into association* 

What is meant by one who stealthily assumes the guise ? 

One who becomes a recluse by himself without the help of a teacher, or 
who does not recognise the seniority in years of a Bhikkhu, or who does not 
pay respects to each other strictly according to seniority, or who does not 
take part in the legal acts of the Sangha, or who docs not accept the mate- 
rial benefits of Paccayas — such a person is called one who stealthily assumes 
the guise [ of a recluse ]. 

Who is the one that stealthily creeps into association [ with recluses ] t 
One who becomes a recluse with the help of a teacher, accepts the ten rules 
of proper behaviour, but without accepting initiation goes [far away] to 
some distant region and poses himself as having the seniority of ten or twenty 
years and accepts obeisance from others according to that seniority, enters 

^ r 

5-5. fa li Text docs not whcliy support this, as it insists upon permission even after an 
c * uc rge nc y-con ve rs io n. 

0. It is not clear which thirteen are meant ? Pali Cm seems to have nothing corres- 
ponding to this. 


i&t- »v 


XVI 1.21 1 


THOSE WHO BECOME RECLUSES STEALTHILY 


511 


* 


the Uposatha or other meetings of the official acts of the Sahgha and accord- 
ing to this [ posed ] seniority accepts the offerings of the faithful — such a 
man U called one who stealthily creeps into association. 

Who is the one that stealthily assumes the guise as well as steal- 
thily creeps into association ? One who has become a recluse without the 
help of a teacher, assumes seniority according to the number of years [ he 
poses to have become a recluse ], enters all official acts [ of the Sahgha ] 
and accepts offerings and homage from the faithful — such a one is called 
one who stealthily assumes the guise as well as who stealthily creeps into 
association [ Vin. i. 86 ]. 

[ 19 ] One who stealthily assumes the guise, but who does not look 
down upon, religious matters, does not accept the offerings of the faithful or 
their homage, but is anxious to become again a [ real ] recluse and get ini- 
tiated, then he is permitted [ to do so ]. If, to escape from some calamity, 
or if, on account of scarcity of food, one becomes a recluse, then he can- 
not enter all the religious matters [ of the Sahgha ]. When the calamity 
is passed over, when scarcity has already ceased to exist and If he is still 
anxious to become a recluse and get initiated, then, he is permitted to do so. 
If a Bhikkhu has really a seniority of only one year and he falsely tells that 
he has a seniority of two years and if, consequently, he derives some mate- 
rial benefit calculated in terms of money that is due to persons of two years’ 
seniority, then he becomes guilty of a grave offence. 

[ 20 ] If a Bhikkhu, while he is in water, takes off lus clothes and takes 
a bath and says to himself : ‘ how fine is nakedness t * and wants to go to 
the camp of the heretics ( tiulhiya ), then, with every step that he takes, lie 
becomes guilty of a Dukkafa. But if, while on the way, he repents and re- 
turns and confesses, then he is guilty of a Dukkata ; but he is permitted to 
return [ to original status ], If he goes to the camp of the heretics, listens 
to the Dhamma preached by the heretics, but he docs not enter their fold, 
feels sorry, returns and confesses, then also he is guilty of a Dukkata but is 
permitted to return to his [ original status ]. If, however, he enters tire 
camp of the heretics, listens to the preaching of their Dhamma and his 
mind gets interested and feels at case there and accepts the Dhamma or the 
heretics, or even down to his pulling out even one hair, and then realising 
the painful calamity in it, regrets and returns, then he is to be expelled and 
he can no more get the life of a recluse. 

Thus is concluded the account of being converted into a heretic. 


[ 21 ] One cannot also convert a dragon ( ndga ). Why ? 

Because a dragon cannot attain a trance. or meditation, nor can he at- 
tain the fruit of a Path. A dragon cannot get rid of his bodily constitution 
on five [ different occasions ]. Which arc those five ? One, when he is 
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practising a sex-act [ with one of his species’ ]. When he is practising a. 
sex-act with a [ female ] dragon, he goes back again inLo a dragon's body ; 
but when he has to perform a similar act with a human being, then he can- 
not retain a dragon’s body, again*. Second, at the time of being conceived, 
he cannot get rid of a dragon’s body ; third, a.t the time of releasing the 
dragon’s skin ; fourth, at the time of sleep ; and fifth, at the lime of death. 
These are the five occasions, when the body of a dragon cannot be got rid 
of. Garurfa { Eagle : Supartna of Tali ) even down to Sakka DevSnaip 
Inda* ( V £ £g H ) , the King of gods, cannot be converted to a life of 
a recluse, nor can he be given an initiation into [ Buddhist ] Discipline. 

Thus is concluded the Section on a dragon. 


[ 22 ] One cannot convert into a recluse one who has killed his father 
and mother. The Tathagata does not permit the entry, into a life of a recluse, 
of one who has killed his father and mother. If, however, one kills the 
parents of a lower animal, then he is permitted to become a recluse. If 
there is a real’ father, but one does not become aware of the same, and one 
kills him, then also he cannot become a recluse. 

One cannot also convert another who has killed an Arliat. If a layman 
has become an Arhat and if one kills [even J him, then he cannot be convert- 
ed into a recluse. But if one kills another person who has attained the Three 
lower Fruits, then it would not stand in his way of becoming a recluse. If a 
lower animal kills an Arhat, then there is no offence, but it would be a Karma 
which would prove to be a strong obstacle [in its progress]. 

[ 23 1 One cannot convert a person who has spoiled n Bhikkhunt — To practise 
a sexual act in any of the three openings [ of a Bhikkhuni ] is called spoiling 
a JBhikkhum, If one simply has a physical contact with a BhikkhunT, it does 
not stand in his way of becoming a recluse. If one forcibly puls on a 
Bhikkhuni white garments and makes her wear them and then has a sexual 
intercourse with her, then he is said to spoil a Bhikkhuni and he cannot be 
made a recluse. If, however, a Bhikkhuni likes to have the white garments 
put on her and if, after this, one has a sexual intercourse with her, then it 
docs not stand in his way of becoming a recluse. He who spoils a Bhikkhuni 
for the first time [in her life], cannot become a recluse. One who spoils 
her for the second time [ in her life ] is not prevented [ from becoming a 
rcdusc]. If one spoils aSikklvamSna or a SainancrT, then it docs not stand 
in his way of becoming a recluse. If one breaks the unity of the Sahgha, then 
he cannot be converted into a recluse. Who docs break the unity of 
the Sahgha ? One who maintains the eighteen points of dispute and does 
not give them up even whenjie is remonstrated with three times. 

7. This it lupplied from the Pali sa-jelir9. With a human being lie ran have a body 
like that of a diva- putts* 

8, That is, he must return to a human body. 

* Transliterated in the Accompanying Chinese expression* 
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A hermaphrodite ( lit. having marks of both sexes ) is of three kinds : 
. first is one who himself conceives as well as is capable of establishing 
conception in another person; second is one who himself conceives but is 
incapable of establishing conception in another; third is one who himself is 
incapable of conceiving, but is capable of establishing conception in others.* 
All these three types of persons cannot become recluses, nor can they receive 
initiation. If they are already initiated then they should be expelled and 
thus brought to ruin. 

[ 24 ] Without a spiritual priest nobody can give or receive initiation. 
If anybody gives or receives such initiation then he becomes guilty of a 
Dukkata but the initiation [ that has been already accomplished ] continues 
to be effective. 

A eunuch makes himself a spiritual priest and gives initiation to a man, 
then [ the latter ] is permitted to have it, [ but ] the teacher and the Sahgha 
become guilty. A man without garments or without a begging-bowl receives 
initiation. The initiation stands but the teacher and the Sahgha become 
guilty. 

Two or three men, at one and the same time, receive initiation. Each 
one has the same seniority of years and same moment [ of initiation ]. Thpy 
cannot pay respects to one another. They may have one and the same 
spiritual priest and the same teacher for the official Karma [ of initiation ]. 
There is one and the same time Tor all the three persons when they accept 
initiation. Because they have received initiation at one and the same time, 
they have the same seniority; none is older or younger. 


[ 25 ] Ho-saii ( upajjltfya ) is a foreign word which, in Chinese language, 
means one who knows what is an offence and what is not an offence. Such 
one is called Ho-saft. 

When the initiation has been received, one should measure one’s shadow. 
Measuring one’s shadow means one should stand erect and, making a begin- 
ning from the feet on which one stands, one should follow the shadow of one’s 
body — long or short, and [ measure it ] with steps. When [ measuring ] 
the shadow with steps is finished, he should be told the season — the 
I season, that is whether it is winter or spring or summer. When this is finished, 
then he should be told whether it is day or night and the time of day and 
night. Next he should be told the counting of the heads in the Sahgha, few 
or many, f present ] at the time of receiving initiation. Next, he should 
, be instructed in four Basic Reliances [ of his henceforth life ] and then the 
four grave offences [ which he should not commit ]. When in this manner, 
he has received initiation, this newly-initiated [ fellow] can step out at the 
front. 

Thus is concluded the Khandhaka of receiving Initiation. 
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[ Second Chapter : Uposatha ] 

.1 .<■ 

[ 26 ] At that time, the Buddha was staying in the city of Lo-ytu 
( Hi 50* RSjagaha), or the city of Wang Se, or the city of Magadha 
[ Kin. i. I00]~~all these three have one meaning though they are three 
different terms. In Chinese, it is to say: the city of royal household : (he 
city of Lo-yue ( RIja*gaha ), which is a foreign sound. Lo ( Rdja ) means 
the king and.yt« (gaka ) means a household. Therefore, it is said : the city 
Lo-yue. Mo-kie — this is also a foreign sound. Mo-kit is primarily ( ;Jgj ) the 
name of a country. i 

i 

i 

[27 J Boundary-marks [ Vin, i. 106] — If there is a boundary-mark of a\ 
mountain, as big as Mt. Sineru, or as small as an elephant, it is called the mark* 
or a mountain. | 

The boundary-mark of a stone , big like a bullock, or small like a lump 
measuring thirty eh'engs ( ^ ) 10 , A number of different stones cannot 
make a boundary -mark, but if they are placed separately, then they do 
make a boundary-mark. 

A boundary-mark of a grove — If it is a grove of grass, or of bamboos, then ( 

■ it cannot be made a boundary-mark. Why ? Because grass or a bamboo ! 
is hollow in its build. They are not solid or real. Therefore, one cannot 
make it a boundary-mark. A grove- mark may be that of a big forest, 
even as big as hundred yojanas, or of a small one having at least four trees 
that are connected together. This is called a grove. 

A boundary-mark of a tree — One cannot have a rotten tree as a mark [ of 
a boundary ]. A big tree, that is, as big as a Jambu tree. A small tree may 
be as small a 3 eight inches in height and in shape it may have the appearance 
of a big needle ( snei-dandaka ), One can make such a tree as a boundary- 
mark. If there is no such natural tree, then one can sow a seed of a tree 
and get it. Such a tree can be used as a mark of a boundary. 

A boundary-mark of a path — Ifit be a path going into a field, or one go- 
ing towards a well [ used ] by people fetching water, or one going toward) 
the sea used [ by people ] fetching water, or if it be a poor ( neglected } t 
path — all these cannot serve as boundary-marks. It may be a high road f 
used by carts or by pedlars; or it may be a small road used for only three or 
four villages — all such roads can serve as boundary-marks. 

A boundary-mark of an ant-hill — It may be as big as a hill, or small— eight 
inches in height — all these can be used as boundary-marks. 

A boundary-mark of a river — When a pious king rules, there is rain every 
five days and there is water of a rainy [ season ]. Stream — Such a river can- 
not be used as a boundary-mark. ' But even when there is no rain for all 

9 . m — Is this wrongly used for [30 ? 

10. fl|“Ch^ng is a kind of weight-measure- Pali has batlitnw+palaoHla.pin-la.parmBMt 
equal to a lump of jaggery measuring in weight 32 patas, Vimaiivinodam ( p, 397 ) explains 
that tbit weight is to be understood according to the weights of measure current in Mngadh* 
country. It adds that these Magadha weights art twice as big as those current elsewhere 
in *he world. 
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the days ' of four months, if there is flow of continuous 1 water, two feet deep, 
then such a one can be used as a boundary-mark. 

A boundary-mark of water — If there is water v of a natural lake, then one can 
have it as a boundary-mark. But if it is water that has penetrated into a field, 
or water that is stored in a jar — all these cannot make a boundary-mark. 

Thus these are eight kinds of boundary-marks. , 

[ 28 ] The setting up of boundary-marks is of five kinds ; one, in one 
direction; second, all around ; third, in the shape of an [ elongated double- 
faced ] drum ; fourth, of the shape of half a moon ; and the fifth, having 
three corners. 

If the boundary is built up relying on its marks and if, some time later, 
any of its marks disappears, then the boundary does not cease to be effective. 
If a man digs the earth and goes deep to the water [level ],then such a thing 
cannot make the boundary-mark ineffective. 

If one is having a smaller bounded place ( khaafashnt ), then one can- 
. not express in absentia his wishes ( ^ gj£ chanda ) about its limits 11 

but if one sets up uposatha-shnd t then one can express im absentia hit wishes 
about its limit. When one sets up a boundary around an open yard, then the 
extreme limit of Its smallness is such that it should contain at least twenty-one 
people. If, after having built a smaller bounded place, a building springs up 
afterwards, covering the boundary [ limit ], then [ the bounded space ] does 
not cease to be effective. If, after having fixed a smaller bounded plate, 
afterwards, a three-storied palace springs up in its midst, then there is one 
common boundary [for all]— from the ground [floor] upto its highest storey. 
If there 1$ a stone-hill, broad above and narrow below, and if the boundary 
is set up above, and there are Bhikkhus below, then they cannot put any 
obstruction [ in the ways of the former ]. 

' [ 29 ] If, after having fixed a boundary, water rushes in and makes a 
pit and there is a flowing stream of water and if [ a Bhikkhu ] can still recog- 
nise the [ bounded ] place ( ^ jg ) and if a watch-tower is made 

on pillars that are set up, then it is permissible to perform religious acts, 
above. If, after the boundary is set up, water bores the earth making a hole 
but the boundary-marks are not destroyed, and if a Bhikkhu with miraculous 
power stays in the hollow space of a cave, or if he lives underground, then he 
is not permitted to perform, separately C Jgtf ) » any religious act. If, on a 
certain bounded yard, a tree grows with its branches and leaves extended 
outside the boundary, and if a Bhikkhu wants to do some religious act, then 
he is not permitted to do it on the tree. If he does it, he would be putting 
an obstacle in the religious act and so he should be summoned to come down 
[for the same ]. If a Bhikkhu stays [ high] in a place open to sky, then there 
is no obstruction in the performance of a religious act. If a comer of his gar- 
ment rests on ground, then there would be impediment. He should be sum- 
moned to come down. If one fixes a bounded place for an Uposatha, then 
he is permitted to have it as extensive as three yojanas and no more. If he 
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exceeds that limit, then the bounded place does not become valid and he 
becomes guilty. 

• * 

- * 

[30] Except ike village and the precincts of a village [ Vin * i. 110] — 
[The latter] means that much space which can be covered over all 
around ( S§ ) by a stone flung far away by a medium-sized man. 

If there is already fixing of the bounds for Bhikkhus, then it may be on 
what are not the bounds of the Bhikkhunls, [ Also ], on the bounds for the 
Bhikkhunls [the Bhikkhus] can fix their own*bounds. The bounds for the 
Bhikkhunls, will not be invalid. The bounds for the Bhikkhunls also can be 
fixed on those intended for the Bhikkhus, The bounds for the Bhikkhus do 
not cease to be valid. 

[ 31 ] The boundary of .a forest [ Vin* i* 111 ] — When it is smallest it 
should extend over seven Abbkantaras [ at least]. One Abbhantara is equal to 
twenty-eight cubits. 

If there are people who do not have the same mind, that is, if they 
belong to another group, then just beyond a distance of twenty-eight 
cubits, they are permitted to perform their religious functions. 

[ 32 ] In no case should a boundary be set in the waters of a big river. 

The natural boundary in water [ Vin * i* 111] means if one throws 
water or throws sand [ round about] and if beyond this there is a BhiJckhu, 
then he would not be committing [any offence]. While taking [into 
consideration ] water, one should always take that place where the water 
is flowing, whether it is deep or shallow — all such places can be made 
halural boundaries, but not tide-waters [of the sea], 

[33] If the people are holding an uposatha on a boat, then they should 
lower down the anchor, or lower down the ridge-pole £ ) and steady 

the boat. But they cannot moor it on the bank. If on the sloping bank 
there is a tree the roots of which have gone deep into the water, then one is 
not permitted to tie [ the boat] to the roots of such a tree. If within a 
fling of water, there is the root of a tree, then one should cut it and go. If 
one goes without cutting it, then it would be connected with the boundary- 
marks on land. If, within water, there is a big rock, or a tree, or a wooden 
float — all these are included in water-bound places. 

Thus is concluded the discussion on Boundary. 


[ 34 ] The first expression — an illegal act of a divided group . [ Vin , i. 
1 1 1 ] — What is an illegal a^t of a divided group ? There are Bhikkhus living 
together in one place. One man has his consent ( ckanda :g£) carried, 
three men recite the Fdlimokkka ; or when there are three men, one man 
has his consent carried and two men recite the Pdtimokkha — such a thing 
is called an illegal act and also a divided group. This is called an illegal 
act of a divided group. 


* 
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The second expression — an illegal act of a touted groups that is, there are 
four Bhikkhus living in one and the same place. These four Bhikkhus should 
recite Pdtimokkha in detail. They do not recite it in detail, but perform an 
act that is legal for three men ; each one of them speaks [ of his purity ] u to 
the other. This is called an illegal act of' a united group. 

The third expression — What is a legal act of a divided group ? In one and 
the same place, there are four Bhikkhus, or three individuals. One of [ the 
four J has his consent carried and three of them speak £ of their purity ] 
to one another. Or, if there are three individuals only, one man has his 
consent carried and two of them speak [ of their purity ] to each another. 
This is called a legal act of a divided group. 

The fourth expression — Living in one and the same place there are four 
Bhikkhus. All of them together recite the PStimo/Jcha. Or, there are 
three Bhikkhus and in perfect concord' they speak [of their purity J to one 
another. This is called a legal act of a united group. 


[ Third Chapter : VassQpanSyikS ] 

[35] The Uposat/ia of the sixteenth day [ Vin. i. 137 ] — This is the 
Uposatha of a perfect concord. In the original Vinaya of India, on the 
sixth-teenth day of the fifth month ( XsSlhl ) commences the Earlier 
Retreat ( Jg- ) . On the sixteenth day of the sixth month commences 

the Later Retreat. In. this period of Retreat, If for some [ valid ] reason, 
one has to go away, then there is no offence. Only it means the Retreat 
does not become successful. One cannot stay in an open place exposed 
[ to sky], nor can he stay under a parasol during the season of Retreat. 


[ Fifth* Chapter : Cammakkhandhaka ] 

[ 36 ] Hair had grown below on the soles of his feet [ Vin . i. 179 ] — His hair 
was deep blue, just like the colour of the sky. He got this because of the 
fruition of some action of his. 

Qpestion. " What kind of action had such a fruition ? 

Answer : — Some time in the past this 6ravana ( ^ {U iWS ) lS was 
followed by 60,000 men. Among those 80,000 men, he was the fore- 
most, great and noble son of a householder. For a Pacceka-Buddha, he 
erected a grass-hut and prayed to the Pacceka-Buddha to stay .there for the 
three months of summer [-rains]. At that time, this Havana placed be- 
fore his grass-hut a wollcn foot-spread, made from the hair of a goat and gave 

12. When there are four person*, they an required to recite Petimakkka, but when then 
are three Or two, they only speak of their purity to one another ( pSrintddki-tipoteifia it kartmti ). 

* Then is no commentary on the Fourth Chapter on Paviraql. 

13. Apparently, these character* aeem to be used Jbr Sanskrit Sravaija ( P*li Afs ). 
This transliteration by the Chinese translator is accepted from the Dharmagupta Faasjm. 
See Taiiho, Vol. 22, p. 643b. 13. 
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it to the Pacceka-Btiddha for his constant use to wipe off his feet. As a result 
of this, his feet had grown hair below on the soles. These eighty-thousand 
families, all together, supported the Pacceka-Buddha, as a result of which 
they were now born as friends and relations. £ravana went to the place 
where the king was. Why was it that he went along with those eighty thou- 
sand men ? The king ordered those eighty thousand men to come to his 
place lest, he was afraid, that if he would send for iSravana alone, he would 
get alarmed. 

i 

Five eUpkant-commands [ Vin. i. 185 ] — that is, one male elephant and six 
female elephants — they are called one elephant-command. Such live 14 ele- j 

phant-commands he had. ' 

* *. 

[37] A Kia-na-fu-lo ( gano-pula ) leather-shoe ( puta-baddho-upshan^ ) ^ 
[ Vin. i. 186 ] — a high leather shoe ( covering the heels ). A Uatfur-shoe with 
deer-horn, that is, to carve the hide so as to give it the shape of a deer’s horn. 
X-h’li 1 * shoe — that is, to have the edges of the shoes fringed with the hair 
of an elephant. : 

Fu-lo l *-po-t'o-lo ( pvta-pafala ? ) shoe, that is, to sew cotton or smilai 
miscellaneous things with leather, so that the middle part will be stuffed 
with it. 

Tstn-shih-li shoe, that is, one that is plaited with grass. A shoe with fring- 
ed edges , that is, one with edges fringed with the tail-feathers of a peacock. 

A shoe with several straps requires no explanation. 

A shoe [soft] like the feather of a peacock [ Via. i. 186 J — that is, its shape 
is like the feather C ^ } of a peacock. 


[Eighth Chapter on Clothes (Cfrera) : 

Sixth of the Dharmagupta School ] 

[ 38 ] At that time in the city of RJjagalia there was an incompara- 
bly beautiful girl named SSlavatT 17 [ Vin* i* 268 At that time. King Bimbi* 
s£ra set her as a venal beauty* on whom the king would squander a hundred 
thousand gold coins, and king's courtiers would spend two hundred thousand 
coins* They furnished her with [all Comforts such as ] a building, clothes! 
carriages! parks or gardens, tanks for bathing and all sorts of luxuries* 

J4. Pali hai Jdita-hatthikam antkeifi — an army of seven commands* while here wc have) 
/tv only bated on Dharmagupta tradition (Taitho, vol. 22, p. 85a, MO). One ii, 

explained also In Smp. v< 1083 At confining of one mate elephant and six female elephants. 

13. This and the folMitg narqe are traced in Dhamugupu I'mr/a ( Taitho vol* 22 
p. 847a* CoT 1-7)* 

16* Should w expect here a character pronounced M 

17* The Tint character pa ( ) given in the text teems to be wrongly u«d for ta ( ) 
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[ 39 ] Ckie-p'o (Jlvaka ) [ Vin. i. 269 ] — This is a foreign word which, in 
Chinese, means a ‘Living Prince’. Why was he called 'Living Prince’? 

At that time, Prince Abhaya had gone in his carriage in the morning to 
see the king. On the way he saw a child. He asked his attendant : 4< Is this 
child dead or alive? ” The attendant answered : "Alive.” Therefore, the 
child was called Jlvaka (alive). 

Question : — After giving birth to him, why did his mother cast him away 
on the road ? 

Answer — This is the custom of venal beauties. If they give bitrh to a 
girl they train her up as one belonging to the class of venal beauty. If 
they give birth to a boy, then they fling him upon the road. Therefore, when 
he was born he was cast away on the road. Prince Abhaya carried the 
child whom he nourished. Gradually, it grew up and the Prince adopted it 
as his own. 


[40 ] Question : — Why is it that Jlvaka did not learn any other arts 
[ of life ] ? 

Answer : In times past, there was a Buddha called by the name of 
of Paduma. At that time, there was a physician who constantly made offer- 
ings to thcTathgSta, Paduma. Jlvaka saw this and thought in his mind : 
“How shall I, in limes to come, attain the state of such a physician attending 
upon a Tathagata ?” Having thus thought, he immediately, in order to Wait 
upon the Tathagata for seven days, went to the place where the Buddha was, 
paid his respects at his feet with his head and face and said to the World - 
honoured One; “I aspire to be, in time to come, a great physician attending 
upon a TathSgata just like this present one who is attending upon a 
Tathagata; in no way different." Having made such a prayer, he paid his 
respects and went back. This Jlvaka, at the end of this life, was born in the 
heavens. ' When the merit in this heavenly existence was exhausted, he was 
born among human bcing3, Thus, in turn, he reached the time when £akya 
had become a recluse. Thus being propelled by his aspiration in his past life, 
he did not learn any other arts; he just learnt the art of prescribing medicine. 


[ 41 ] Question : — Because Jlvaka was to master the science of medi- 
cine perfectly, so when Jlvaka approached the teacher, Sakka the king of 
gods noticed that the fellow, after having mastered the science of medicine, 
would attend upon the Tathagata. Therefore, Sakka the king [of gods] 
transformed himself and entered the body of Jlvaka’s teacher. Jlvaka, by 
that instruction, reached within seven days, the end of the teacher’s [know- 
ledge of the] science of medicine. When these seven days were over, Jlvaka 
was instructed by Sakka the king [ of gods who had entered his teacher’s 
body]. Thus, when seven years were completed, Jlvaka perfectly mastered 
the science of medicine and then returned to his country. 

[42] Why was it that Jlvaka had to treat patients on his way ? 

Because his teacher thought to himself ; “ This is a boy of the royal 
family. He does not lack money. When he returns to his own country, he 
may not remember all the favours conferred upon him by me. ” Having 
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thus thought, he gave- to Jlvaka old dirty clothes and did not give 
any provisions of food [ on his jounrey ]. Jlvaka took leave of his teacbw 
and started on his journey back. On his way, when he felt hungry, thirsty, 
he went into a village and inquired of the people there whether there was 
anyone ill in any family. The villagers replied : “In such and such a house, 
there are people who are ill. 1 ’ Immediately he cured them and got plenty 
of precious wealth. Jlvaka thought : “ When I have cured one patient, I , 
got so much precious wealth. If I cure many, I would certainly gel immeasur- 
able precious treasure. But all this that I have obtained is due to the 
favour of my teacher. 


1 


[ 43 ] The accepteance of a gift should be done in fifteen places : — 

( i ) the bounds of a [ limited ] field for the observance of conduct, 11 
{ ii ) the bounds of the sphere of movements, ( iii ) the bounds of common . 
observance of uposat/ia, ( iv ) the bounds where there is condonation of the 1 
missing of ( ife )* garments, ( v ) - the bounds of acquisition ( Idaho ), 

( vi ) the bounds of a town, ( vii ) the bounds of a village, ( viii ) tiie 
bounds of a city, ( ix ) the bounds of abbhantara, (x) the bounds determined 
by flinging water, ( xl ) the bounds of the country, ( xii ) the bounds 
of Lo-na ( rattha ), { xiii ) the bounds of a kingdom a-h-chtt 

{ d-rdjyay Pali rajja ), ( xiv ) the bounds of an island, and (xv) the 

bounds of a circle of hard stony mountains ( eekkavSfa ). 

[ 44 ] These fifteen bounds now you must understand : — ; • 

s { i ) . The bounds of a [ limited J field for the . observance of religious 
practices have been already explained above. 1 * 

( ii ) The bounds of the sphere of movements — Either in the discussion* 
hall, or in- the refectory, the clothes are distributed. A strong man flings i 

a stone all round in two [ successive J stages — whether it covers a large or t 

small area — all this is included in the bounds of a stone-fling. Whatsoever 
Ehikkhus enter this sphere, they are entitled to have a share. This is called 
the bounds of the sphere of movements ( upaedra-stmd ). 

{ iii ) The bounds of [ observance of ] an nposniha v> — If any man 
enters these bounds of an uposatfia, every one gets a share. This is called 
the bounds of observance of an uposatho. 

( iv ) The bounds where there is condonation of the missing * of garments — 

When one enters these bounds, he can never miss his garments. All those 
that are within these bounds ought to get their share. This is called the 
bounds in which one can never miss Ids garments. 

( v ) The bounds of acquisition ( lo—p'o = Idbha ) — A king or his courtiers, 
for (lie sake of Bhikkhus that stay there or within bounds of ten jojanas, set 

18. It should be noted that here end it 17. 1 4b- 3 we have the character but 

In 17.150.7 we have jfjjL, This whole paragraph is an amplification of shut mentioned is 
Vin. i. 3(19. • Corresponding to a^oippooesa (lit. no missing). 

19. See above XVII. 28-29. 

20. This corresponds to MntM-td nvsjt'Simr of 
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up a pillar or ra sign-post saying that all the yield within those bounds be- 
longs to them and so is meant to be given to the Bhikkhus. This is called 
the bounds of ^acquisition. v 

( vi ) The bounds of a town — It is so called because it has a market. 
This is called the brounds of a town. 

( vii ) The bo unds of a village — It is so called because it has no market. 
This is called the bounds of a village. 

( viii ) The bounds of a city — There is a big city and so it is called the 
bounds of a* city. 

( ix The bounds of an abbhantora — This is the same as bounds of 
[ limited 3 places within the bounds of a fores t* 1 -place. 

. ( x ) The bounds determined by flinging water — These are the bounds of 
a Ktoat. 

( xi ) The bounds of the country — -The bounds of [ suburban ] areas around 
a city to the east and west [ as well as north and south ]. These are bounds 
of the country. 

( xii ) The bounds if Lo-na ( #£ ^ rattha ) — This is the same as 
bounds of a nation ( rattha 139*10. 

( xiii ) The bounds of a kingdom — Whatever is ruled by one king. This 
is called the bounds of a kindgom. 

( xiv ) The bounds of an island — that is, an island within an ocean. This 
is called the bounds of an isalnd. 

( xv ) The bounds of a circle of hard stony mountains — These are N the 
bounds encircled by hard [ strong ] mountains. 

[ 4-5 ] If a man says : “I make a gift to the Safigha of the [ limited ] 
field ( khanda-simS )", then [that gift] belongs to that Sahgha that is limited 
to that field; Saftgha in the bounds of uposatha cannot get it. 

If a man says : — "I make a gift to those that are confined to the sphere 
of movement {upacSrd)" , then those that are within bounds of a stone-fling 
also can get it. 

If a man says : “I make a gift to those that are within the bounds of an 
uposatha ", then those that are within the bounds of a common acquisition 
{ Ulbha ) also can get. 

If a man says : “ I make a gift to those that are within the bounds 

where there is condonation of the missing* of garments ” then both those 
that are within the bounds of an uposatha, and those that are within the 
bounds of [ common ] acquisition can get, except those only* that are within 
bounds of a town included in the bounds of an uposatha, who however cannot 
get it. If a man says : 11 1 make a gift to those that are within bounds of a 

town,” then even those, many or few, that are within the qpOMtAa-bounds 
included in that town — all can get it. 

If man says : ”1 make a gift to those that are within the bounds of r. 
village,” then those that arc within the bounds of uposatha included in the 
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21. See above -XVII, 31. 
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village as well as those that are within the smaller bound £ /jv 

all these can get it. / 

If a man says : — "I make a gift to those that are withirk the bounds of 
the city,*’ then the whole of the city can get. it. Jif a man says : 
" I make a gift to those that are within the bounds c^f [ limited ] places 
in a forest, then only those that are within the bounds of \ [ limited ] places 
in a forest can get and none of those in the remaining boumds. 

If a man says : “I make a gift to those that are jvithin tKv* boun.lt of 
the fling of water,’* then all these who have entered within the bounds of the 
fling of water can get ; none of the rest. 

If a man says : I make a gift to those that are within the bouinds of 
the country,’* then in' that country there are [other] bounds and [therefo re] 
all those, also, that are within the bounds of the country can get it. 

If man says : “I make a gift to those that are within the bounds of a 
Lona { jJP )**, then all those that are within the bounds of the city 
[with its suburbs] can get it. 

If a man says : “I make a gift to those that are within the bounds 
of a kingdom”, then all the Safighas of all the cities that arc within the 
bounds of the rule of one king can get it. 

■ If a man says : ”1 make a gift to both [ the Safighas ] that are within 

the island of Ceylon as well as in the land of JambudTpa ”, then, on account 
* of the existence of both the Sanghas consisting of many or few, it should 

be shared half and half. If JambudTpa has got only five persons and the 
island of Ceylon has a hundred-thousand, even then it should be shared 
half and half. 

17 . 16a. 1 If a man says : “ I make a gift to all those that are within the bound, 

794c. 1 then the Bhikkhu should ask him : “ Bounds are of many kinds; what kind 

\ of bound ?” and if he should answer : "I do not know” and just says : M I 
have made a gift to the Saiigha within the bound, ” then all the Sahghas, 
many or few, within the bound, will get it. 

If there are different places of residence and if all of them have a common 
resource, then according to the places of residence, they will get things, all 
having a share. 

[ 46 ] If the Saftgha receives a gift and if the [ donor ] says that the 
gift is made to the Saiigha, then a bell should be rung for the assembly of 
the Saiigha and then they can get it. 

A donor carries one piece of cloth for making a gift to the Saiigha and 
he gives it to a Bhikkhu. The Bhikkhu thinks to himself : ” I have received 
it; but this is not the proper way of receiving it. ” 

What is the proper way of receiving ? Having received it, one should 
ring the bell for the assembly of the Saiigha. When the Saiigha has met, 
one should paint, with a yellpw stuff, the portion of each [ Bhikkhu’s ] share. 
He should not cut [ that piece ]. From the senior-most Bhikkhu 

22. /h 4^ — This Menu to be the someas in 17. 1 5a. 7. In 17.l4t>.5 alio, 

we expect jf- but the text wrongly uses another homonym ( } lor the fiwi 

of these word*. 
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downwards, he should indicate the share : “ This is the share of the senior* 
' most Bhikkhu. Will the senior-most Bhikkhu receive it ?” The senior- 
most replies : “ This share I shall not take, but give it to you, friend, ” In 
the same way, the second and third in the seniority — all say that they would 
not receive it, and they give it to their friend* 'In the same way upto the 
junior-most Bhikkhu. Then, after this process, this Bhikkhu is permitted 
to take. it. This is called the proper way of receiving it.* 
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[ 47 ] If, in a dwelling-place, there is only one Bhikkhu and a [ lay- 
man- j donor brings clothes ( ) be given as a gift to a Bhikkhu, then 

this Bhkkhu must ring the bell for calling the Bhikkhus for an assembly, and 
if there is any other Bhikkhu coming, then it should be shared with him. If 
there is none coming forth, then he can get it. He should think and say in 
words that he alone has received [ the gift ]. If the donor makes a gift to 
the Saftgha, and if there be a Bhikkhu who has taken up the practice of 
wearing a garment of dusty rags only, then he cannot receive it. If a man 
enters a dwelling-place, and makes a gift to the Sahgha, then he should ring 
' the bell for the assembly of the Sahgha and if the outsider -Bhikkhus come 
and enter closely following each other at the heels, up to even a hundred 
yofanast and if the foremost [ in that row ] has entered the bounds, then even 
the last [in the row ] is permitted to have a share. Why is it so ? 
Because [ the row of the Bhikkhus ] is continuous and unbroken. There- 

fore,' he is permitted to have a share. 

[ 48 ] If a man makes a gift to both the Safighas, then irrespective of 
the persons, many or few, [in each Sahgha ], it should be shared half and 
half. If there are a hundred BhikkhunTs and only one Bhikkhu, even then 
tt should be shared half and half. If there are a hundred Bhikkhus and only 
one BhikkhunT, even then, it should be shared half and half. 

If a man makes a gift, to the Sahgha, of bags for the begging-bowl, or 
of bags for a leather-shoe, or of filters for cleaning dirty water ( J6,^|c } j 
or of staffs, or of fans, then one who has accepted the practice of wearing 
garments of dusty rags can receive it. 

If a donor carries some things on his shoulder and gives it to a man 
{ Bhikkhu ) and further adds : it is a gift to the Sahgha, then he on account 
of his being a member of the Sahgha C “fife fff 2fc.) 0311 take on ^y one 
share; he cannot take it apart* 9 [ from the Sahgha ]. If a man makes a gift 
to [ the image of j the Buddha as well as to the Bhikkhus and Bhikkhunls, 
then what share is given to each ? Then he should divide it into two halves, 
one share to [ the image of] the Buddha and the other to the Bhikkhus and 
Bhikkhunis, equal share being given to each [of these two groups]. 

[ 49 ] If a man makes a gift to a number of Bhikkhus, to one person 
who is a teacher of Dhamma and to [ the image of] the Buddha, then what 
share is to be given to each ? Then the [ image of the ] Buddha, the 
Bhikkhu [who is the teacher of the Dhamma] and [the group of] that 

* Tlii* icenu to be more reasonable than the corresponding text in Smp+ v. 1 140, 

23* Pali Smfi, ( v, 114J ) a1» add* that it allow* the Bhikkhu to receive an additional 
■hare if the donor *ay* : ubhafasatighdisa m tuyhaR ca dammi ti. 


17. 16b. 1 
794c. 14 
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794c. 26 




524 


SHAN-CHIEN-P’I-P’O-SHA 


(X\IL4„ 

number of Bhikkhua would, each, get an equal share. If a man brings food 
and drink and makes its gift to [ the image of] the Buddha and to the 
SaAgha, and places the same in a bowl In front of the image of the Buddha 
and then goes away, then who gets the food that is gifted to £ the image of] 
the Buddha ? If there be a Bhikkhu who renders service to [ the image of] 
the Buddha, he gets it; if there is no such Bhikkhu, and if there is a house- 
holder who renders service to £ the image of] the Buddha, he may get it, | 

i 

£ 50 J If a donor makes a gift to the SaAgha that has completed the j 
residence of Retreat, then those who have later entered the residence of Retreat 1 
do not get { any share ]; so also those who have broken their [ continuous ] ^ 
stay for the period of Retreat. If, however, during the course of cold season, 
the donor says ; ' I make a gift to those who have completed the Retreat ’ 
then all those who have entered the Retreat — earlier as well as later — can 
get a share, except those who have broken their [ period of continuous ] 
stay. They cannot get it. ^ 

If the donor says that he is making a gift to such and such a residence 
in such and such a monastery, then according to the words of the donor it 
becomes available. 

If the donor says that he is making a gift to the SaAgha that is staying 
in Retreat, then all those who have entered the Retreat, earlier or later, even 
those who have broken £ the continuity of their stay in ] Retreat, get it. 

O' 

If the donor says that he is making a gift to those who have entered the 
Retreat later in the month of Kattika, then those who have entered the 
^Retreat, earlier, do not get it. 

If, in the midst of the spring season, a man makes a gift to the SaAgha 
in Retreat, then he should be asked : " Is it for the SaAgha that has already 
17. 17b. 1 completed the Retreat or for that that will complete it in time to come ?” 

795a. 10 * If he answers that it is meant for the SaAgha that will complete the Retreat I 

in time to come, then that SaAgha that will complete the Retreat in time to 
come will get it. A Bhikkhu says to the donor : M In time to come, there 
is the danger of thieves; and it is not possible to guard it, ” and if the donor 
thereupon instructs to distribute it, then, according to [ the wish of ] the owner 
of the gift, it may be distributed. If the donor says : “ My food you eat 
and then I will make a gift of clothes to you. " If they do not eat, then they 
will not get it. 

/ make a gift of medicine — This also should be understood in the same 
way, as above. 

Makes a gift with seme pointed reference [ to a person ]— Then that person 
who is referred to will get it. 


* 


Thus is concluded the Khandltaka of Garments. 
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[Sixth Chapter : Medicine : Seventh of Dharmagupta School]. 

[ 51 ] Kiu-po-t'o-lo-fan ( gfc |ffc gg flg ) — This is a kind of 
rice-grain ( ) , 

Shiu-pu ((!?££) — This is a kind of green cereal-bean 

soup ( 8S ) . 

Chi-io ( gjjl ) —This is a bamboo sprout. 

Pfa-mien ( ^ ) — This is a foreign medicine which cannot be 

explained. 

Chie~cki-ni ( {£ ( n_k ) J-£] /& kksdanlya ) — All kinds of fruit. This 
is called Ghic-chi-.h. 

Ho-lo4a ( IiaritokJ ) [ Vin. i. 201 ] — This is as big as a date. Its taste 
is unpleasant like vinegar. If taken it is helpful as a purgative. 

Ping-shi-U ( |f ftjj Bibhitaka ) [ Vin. i. 201 ] — Its shape is like 

the seed of a peach; iu taste is very pleasant and is able to cure cough. 

A-mo-le ( pH |f '$j ftnialaJd ) [ Vin. i. 201 ] — This is another 

kind of sweet little (TO [ fruit ], which exists in the province of Kuang- 
chou (Canton). Its shape and size is like that of a small pendant ( fSfc ) . 

Chth~Li)~lo ( fP HFr ) >' ao ( 5? ) — This is the name of a foreign 
medicine. ' s 

Kia-po-yao ( jj\i |jj? ) — This also is the name of a foreign medicine. 

Po-li-p’o-l'o ( 5'i Jit ) “This is a mustard seed. 

Ni-chu ( J]3[ ’fJO — Some kind of grease. This is a foreign medicine 
and can cure [ eases of] poison. It docs not exist in the land of China. 

T’o-p'c-chie ( |ffe [8] ) — This is a medicine in the form of smoke 
(dhSma) [ Fiji, i. 204 J. 

„ Chi-lo-cic-na-chi (_ M M & Kslafrjana ? — This is a kind of 

red stone. 

Ttnyao ( (]f| the medicine for the eye — qftjana ) is T'o-p'o-chie-Co. 

Sa-chie-na ( [33 3JI5 Sotaffjana ? ) is produced on land, while 

chi-lo-chit-na ( ^ *ff: ).[[> ) s * is produced in water. 45 

[ 52 ] A snake is a long-bodicd [ creature ] with no feet. One cannot 
cat the flesh of a lion, elephant, horse, snake and a dog [ Fin. i. 219-20], 
The hair on their skin cannot be used. If one receives any kind of meat, 
one should ask what it is from. If one docs not ask, it becomes a Dukkata 
offence, 

Tse-shou-mo-io ( vf- PJF Siiumara ) is a crocodile. It is found 
on the borders of the land of Kuang-chou ( >}\\ ) (Canton). 

.1 lump of black jaggery [ Fin. i. 210 ] is a sweet [ p.oduct] from sugar- 
cane. When it becomes hard, it becomes like a stone. This is called sweet 
lump ( lit. honey-stone ) . 


17. 18a. I 
795a. 2 5 


24* Many of these names of medicine are found also in Dharmagupta Vmaya. 
25. Pali Cm. lay* chat jg tofijarm is produced in water ( v* 1090-91 
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fCia-ni { ttl M ) — This is [a kind of] honey. 

Niao-p'o-t ’tf-pVni ( A $ 0 ) • P*o-ni - is a sweet juice of a 

sugar- cane. 


17.18b. 1 
795b. 7 


17.19a. 1 
795b. 19 


[ 53 ] What are side-rooms ? One should build a permissible cottage 
( kappiya-kuti ) [ cf. Pin. i. 238-40]. When one sets up a pillar, he should 
first make a pit. When one brings the pillar near the pit, the Bhikkhus 
should stand around and hold the pillar and say [ at the same time ] that 
the permissible cottage is being built for the Sangha. Thus three times 
it should be declared. When this declaration Is over, then the second, 
third, or fourth pillar should be erected with a similar declaration. When 
in this manner, the pillar is declared permissible and when the room has 
been thus made ready, in what way is it made permissible [ for use J ? One 
should invite the owner ( donor ) of the room and say to him : “ This room 
is not yet permissible [ for use ]. Vou now make it permissible for use by 
the Sahgha. " Then the donor says : ” This room I make permissible and 
make a gift of the same to the Safigha for any use they like. ” Then the 
room becomes permissible for use. If the room is already built and there 
is no 'owner for the same, then how can it be made permissible [ for use ] ? 
If in the town, there are some old residents, they should be invited to come. 

[ One should say to them ] : 11 This room is not yet made permissible for 
use; we request you to be [ like ] its owner [ and make it permissible for 
use”]. If the [layman-] donor does not know what to say, he should be 
instructed by a Bhikkhu to speak what words he has to say : “ This room 
which I make permissible [for use], I donate to the Bhikkhu-Sahgha for 
such use as it likes. ” Then that room he makes permissible to be accepted 
and used for storing food and drink. Then there is no offence of its being 
already occupied [ previously ] or being used for cooking inside [previously]. 

[54] Jambu fruit [ Fir. i. 246] — Its shape and size is like that of a 
type of cucumber variety. Its colour is purple and its taste is vinegar-sweet. 

Se-lou-kia. ( sdlitka ) is a flower like uppala, or kuotuda. If the roots 
are pressed by a mortar, then it produces a clear juice whteh when turned 
crystal-like is called Se-lou-kh. 

A drink of Po-lou-sl ( PhXrusaka ) [ Vi h. i. 246 ] which is a fruit like 
mango. All kinds of fruits of wooden trees are permitted to be used for 
drinks even outside the permissible hours, except the seven kinds of cereal 
grains which cannot be used. All kinds of leaves are permissible to be used 
for drinks, except the vegetables which cannot be used. AH kinds of flowers 
are permissible to be used for drinks, except the flowers of modhvka, the juice 
of which is not permitted [ Vin. i. 246 ]. 

[ 55 ] Air.vng all kinds of fruits, only the fruits of six kinds of trees or 
plants, such as a palm, a coconut, a jack-fruit-tree, a sweet gourd, a winter- 
melon and a sweet melon are not permitted to be used outside the regulated 
hours. All kinds of beans are not permitted to be used outside the 
regulated hours. 


* 
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As regards the bowl for water, all those except these made of wood, 
clay, or iron are not permitted to be used. If one has one’s own seeds and 
the land belongs to the Sahgha, then one half [ of the produce] should be 
given to the Saftgha. Also, if one has one’s own land and the seeds belong 
to the Sahgha, one half [ of the produce ] should be given to the Sahgha 
[ Vin. i. 250 ]. 

Thus is concluded the Khandhaka on Medicine. 

[ Thus is concluded ] 

» 

the Seventeenth book of the Vinaya- Commentary [ named | 

Satnanta-p$sS dik & . 
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on 

Vinaya 

Book XVIII 

( T. 795c-800c; P’ing 96a- 1 00b; PTS. v. 1105-1114, 1148-54; vi. 1159-99, 
1240-43, 1290-96; vii. 1380-90; S. iii. 819-26, 852-55; iv. 859-887, 913-917, 
951-955, 1026-35; N. iii. 1171-80, 1221-22, 1236-1280, 1322-27, 1382- 

1388, 1496-1507]. 

[ The Seventh Glia p ter of Kathina* Garment : 

Eighth Chapter of Dharmagupta School ]. 

[ 1 ] Question — How many people can obtain the Kathina garments ? 

Five persons, at the least, who have completed (he earlier Retreat can 

receive the Kathina garment. Those who have broken the continuity of 

residence of the Retreat, or those who have entered the later Retreat cannot 

get it. Similarly, those who belong to another place of residence do not 

get it. 

' #■ 

If (lie persons in a place of residence do not make the number five, then 
one is permitted to Invite another from any other monastery to complete 
the number. Such a one is taken into complete the number. [ But ] the 
guesl-Bhikkhu, however, cannot get [ any garment ]. If a place of resi- 
dence has got only four Bhikkhus and one s&maQtra [ novice ] who is about 
to complete tlie residence of the Retreat and who is about to receive the 
initiation, then he is permitted to complete the number of five men and 
receive tlie Kathina garment. Even if he be one who lias recently accepted 
die precepts, he also can receive. In the same way, also, if (here be only 
one BJiikkhu and four sS marker as who have accepted the precepts, [ they also 
can receive ]. 

If a place of residence has five Bhikkhus or more, but none of them 
knows the procedure of receiving the Kathina garment, then one is permit- 
tedjto invite, from another monastery, a Bhikkhu who knows the legal 
procedure about it, and let him perform the official act, but he cannot get 
the garment or any share "'in the garments. 

* See * Stu& lAtf JTe/A/iM-wultt * by Kun Chang, Mouton & Co, 1957. 
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[2] The Teacher puis a question : 11 What person can give the 
Kathina garment to a Sanglia ? n 

Answer — One can receive .[ that cloth ] fnjm seven 1 kinds of persons 
[including ] gods, and prepare a Kathina garment out ofit. 

If a person (i. e« the donor) who does not know how to prepare a Kathina 
garment conies and asks, then a Hhikkhu should instruct liim, one after the 
other, about a sari gh'Tfr ( over-robe ), uttmfixanga ( tippet garment ) and 
anUir&v&sakfl (inner garment) and then he is permitted to accept the work 
of preparing a Kailuna garment , 

On the sixteenth day [of a month], when the dawn has broken, one 
should take the Kathina doth and conic to the Sarigha and give it to them. 

The Blukkhus should say lo the owner of the doth; if We shall need needles, 
cord , dye-stuff and a number of Bhikkhm — many or few— to make the 
Kathina garment, The donor, having heard this, provides food and drink 
for those Bhikkhm who prepare this garment. For accepting, for the Sangha, 
the Katrina garment, one should know how to accept the garment and how 
to use it properly C S M ) - If it is to he cut into [ proper size], 

one should first have it washed and then hand it over to a number of 
Bhikkluis for riming, sewing or stitching. Then while it is still day-lime it 
is dyed and some small speck is to be put on it so that it is made permissible 
for use* 'When it is so, then only one should accept if. 

s 

[3] If there are many persons, then one f only J should be presented 
with the Kathina garment. When he receives the garment, others get only 
a share [in other gains] which they receive with the official act {kammft). 

When thus the Kathina garment has been accepted by the Sangha, lo whom 

should it be presented ? It should be given to one whose garment is all I ft. 2a. 1 

tom and tattered. If there are many such people whose garments have all 7950.24 

become useless, then ii should be given to the oldest among such Bhikkhm. 

If there Is no .such old person, it should be given to one who is senior accord- 
ing *to the years [one has spent ] since his conversion. But it should not be 
given to one who is greedy. The Buddha has said to the Bhikkhus : If 

thus the Kathina garment Is taken up In this 1 manner and when one lev* 

made the declarations of the legal act as laid down in the if one finds 

that the garment is not yet complete, then he should invite alt the Bhikkhus 
to help him in completing it. Xo one can say that his high attain mem* in 
the religious merits do create difficulties in his way, except one who is 111. 

[4] The Teacher says : “Why is it that with regard to this Kathina 
garment, one should be so very attentive ?” 

41 Because it lias been praised by all the Buddhas. 1 ’ In limes past, 
there was a Buddha by name Padumuitara. He had as his disciple a samara 
by njunc Sujita. He was preparing a Kathina garment. As [t was not 
completed [in time], Padumuitara TaiUagata and his retinue of sixteen 
thousand Bhikkhus, all, worked together on that Kathina garment, 

1. Cf Pali Smp, v. 1 107—' "Tim kemi dtwmi vl mmiuuna va patlranmm vl iuhAJimvim ikjiut m 

art# a (arena. 
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When it is completed, the Bhikkhu who holds the garment gives up 
[ the old ] sabgh8\\ that- he had previously taken with firm resolution aadi 
says that he now accepts the Kafhina garment. This he says three timet. 
After having said so three times, he immediately puts it on his own body 
and then he bends down and with his'right arm uncovered goes to the senior* 
most Bhikkhu, stands before the Safigha with the palms [of his hands] 
joined together and says : ‘ ‘Sirs, I am rightfully deciding to take up this 
Kathina garment of the Sangha; I pray, let the Sangha give their consent" 
The senior-most Bhikkhu gets up from his seat and with his bent body arid 
right shoulder uncovered joins the palms [ of his hands J before the Safigtia 
and says thus : ” This revered [ Bhikkhu ] has rightly decided to accept ttye 
Kathina garment of. the Sangha. I give my consent to the same." This 
is done [by others ] even upto the junior-most, who also says such words, t 


[ 5 ] The Kathina garment is not to be accepted with decision by the 
Sangha. The Kathina garment is not to be~ accepted with a decision by 
a group. ( gaga ). But when a man has decided to accept a Kajhina-garmcnt, 
the Saftgha should give its consent, the group should give its consent. Thai 
only the decision to accept the Kathina garment becomes valid. If a man 
(I. e. a donor ) holds the three garments and while giving them to die Sangha 
with the purpose of turning them into Kafhina says : “ Whosoever is usiiiy 
.the Kathina -garment, to him all the three garments also belong, ” then, 
according to the words of the [ donating ] owner, one should give them in 
the same man who holds the Kafhina-garment. The other persons of the 
Sangha cannot take them. When the Katliina-garment is completed, the 
Safigha can receive other gifts. The person who lias received the Kafhina 
may have a share in light things [gifted ], but heavy things belong to die . 
Sangha coming from all the four directions. 


[ 6 ] If in the bounds of the common [ observance of an ] Uposatlut 
there are many places of residence, then one is not permitted to accept tlic 
Kathina garments separately [ In each residence ] but meeting all together | 
in one place one has to receive the Kathina garment. This is the right 
procedure. He cannot sew it in an ordinary manner, but he can sew in 
back-srich.es < mm # ) • One has accepted cloth for a garment but 
before the garment is made ready, one goes out of the bounds [ of his place 
of residence ]. Out of the bounds [Yin. i. 255] means * to other monasteries. 1 


[ 7 ] The Teacher says : — [The Kathina] is already received, then 
why does he go out of the bounds ? Because he wants to have a comfortable 
stay elsewhere. 

He tkinks that he would prepare the garments there and would not go both 
[Pin. i. 255] — that is, whun^he Bhikkhu lias gone out of the bounds [of his 
monastery], he finds that his [new ] dwelling-place has fine rooms, or 
that there are many of his acquaintances and so he thinks in his mind of 
not returning to his [ original monastery ]; [ then ], he is first deprived of 
his [ original ] place of residence and later also of the gain of [ Kafhina ] 
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garments* ( IS & ) [ which lie would otherwise have had if he had 

stayed there ]. The remaining words are explained in the V{n<pa, 

He thinks : “ I will neither prepare the garment, nor will I come back” 

[ Vu t. i. 255 ]. By thinking in this manner, 'he loses, both together, his place 
of residence as well as the gain of garments. 

[ 8 ] At the time of preparing the garment, he loses the garment as soon as it is 
made [ Vin. i. 255 ] — first lie loses his place of residence and afterwards he 
loses the gain of [ Kafhina ] garments. 

He hears that [ Kashina lias ceased to be operative as it has been 
taken off] [ Vin. i. 256 ] — He first loses the gain of [Kashina-] garments 
and then his place of residence. 

Cutting off alt expectations [ Vin. i. 260] — first, he loses his place of resi- 
dence and then his expectations arc cut off. He is deprived 9 of tire gains 
that lie expects and gets what lie does not expect. 

Then the- words that are used first are used later with [a few] changes 
in turns. There appear many words in the Text but they have not any deep 
meaning. They are explained in detail in die Vinaya. 

Thus is concluded the Kliandhaka on Kafhina garment. 


* l 

[ ParivSsa and MSnatta ] 4 

[ 9 ] If a person is [undergoing the disciplinary punishment of] living 
apart ( Prf riinTsiko ) and if there be another man who is requesting him per- 
haps to [allow him] to receive the precepts from him, then he is permitted 
to interrupt his avowed duties ( valla )* and when that religious, work [ of 
giving initiation ( upasampatid ) is finished J, then he can go back to continue 
his avowed duties. When it is time to give up [temporarily] avowed duties, 
he should say : “ I am now giving up Panvftsa.” Thus he should say 
three times. 

If one is living apart as a [disciplinary] measure of Mdnatta and while 18.3b. 1 
he is performing the avowed duties, all the Bliikkhus go away and he remains 796b. 6 
all alone without any company; he thinks in his mind : "If die Bhikkhus 
come [again], I should tell them tliat when I undergo [ the disciplinary measure 
of] staying alone for six days without any Bhikkhus to speak to £ Vf £3 } , I 
shall get absolved from the oifcnce. ’’ And ifin the monastery, there arc many 
Bhikkhus coming and going and it becomes difficult to talk to them, then 
by day-time he can give up lus avowed duties. Before the dawn [next day] 
one can get four or five Bhikkhus and go outside the bounds l>eyond two 
[ successive ] flings of a stone [ from the bound ]. He should resume the 
avowed duties and say to that Safiglia [ of four or five Bhikkhus ] : " X am 
now undergoing the [disciplinary measure of] MSnatta.” 

2; With this and the following passage, cf. Pa riot ra ( Via. v. 170), 

3. Here the text Menu to be corrupt. To convey the intended sense ^ must precede 

4. This seems to correspond to n portion or the Ci n. on Ptrivtiika and Sammctajte^khaadftmkat 
( chapters 2 and 3 ) of Pali Cutavogia. See Stpaan/a-petOdikt ( PTS. vol. vi, pp. 1 199-1191 ). 

3. Smp, vi. 1 162 — Valiant aikkhioiiet upasampadrlum oaffafi. 
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[10] If some ( Jf ) days have elapsed since the commission of the 
offence and some daysare still left C Ifr 3? 5 [of that period of punishment] 
and If there be any Bhflikhu within bounds, he should go out to his place and 
inform him about 'his [being "onf’probabt ion ], If he does not inform him 
then there is die loss of one night ( ratliccheda ), [ and so he will have to 
Remain in ‘probation or in mdnalta for one more night]. When he has 
completed the acceptance °of avowed duties, if the Bhikkhus that escorted 
him return [to' the monastery], he should keep back [at least] one man, 
to await the day-break when Jierclinquishcs the avowed duties in the 
presence of that man. He returns and enters the monastery. 

If, according to the Dhamma as mentioned above, he has lived the 
probationary period of six nights, he becomes absolved from the offence. 
The procedure of getting absolved from an offence has been explained in 
the original Virurya [ Pin. U. 36-87 ]. Therefore, pursposely it is not explain* 
W ) [here]. •, . , .( 


' U‘ 


[ The Kosambaka-Khandhaka ]• 

■ [11] At that time in a residential place in KosambT, there were two 

Bhikkhus living. One of them was a master of Vinaya and the other was a 
master of the Suitas. The master of the Sattas entered a privy-room. After 
having used, for washing, [ the water ] in the mug, he left in the mug 7 same 
; 'water and put a lid on the mug. [Later] the master of the Vinaya also 
1: entered the privy-room and noticed that in the mug there was left some 
' water ( df ) . He asked the master of the Suitas : 11 Wlio entered 
‘ / the privy-room and who left some water in the water-jar and covered it 
wifch a lid?” The master of the Suitas replied : “ It was I.” The master 
of the Vinaya said : “ Did you not notice in this action of yours any in- 
•dication of an offence ?” The master of the Suitas replied : “ Truly, I saw 
no sign in this of any offence*” The master of the Vinaya said : “You 
have committed a Dukkapt offence. ” The master of the Suitas said ; “If 
I have commited an offence, . I shall express regret with confession of it. ” 
The master, of the Vinaya said : " Did you do it deliberately or did you not do 
it ( ^ ) deliberately ?” The master of the svttas replied : " I did not 

do it deliberately. ” The Master of the Vinaya said : “ If you did not do it 
deliberately, then there is no offence.” The master of the Suitas heard the 
master of the Vinaya say that there was no offence. 


[ 12 ] The master of the Vinaya returned to his room and said to his 
distiples that the master of the Suita did not know that [ his action ] was an 
offence, or did not know tha^ I tit action was no offence. When these disciples 

Mto ■ 1 - 

; 6. This correspond* to Sntf.v. 1 146-54, comment on chapter X, KasamhaheVw&ata, 
of "the Mahivegga of Vinaya. 

7. This agrees with Pali Stop, v. 1148. See Vin. ii.22 : Jt is Mtarntm-sortatJa aJaitm 
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heard these words or their master, they said to the disciples of the master 
of the Suttas : “ Your teacher docs not know whether a certain action is an 
offence or no offence.” When these disciples heard those words they told their 
master all about it. When the master of the Suttas heard this report from 
his disciples, he said to diem : This master of the Vinaya first said that I 
liad committed no offence and now he says that I have committed an offence. 
The master of the Vinaya is a liar. ” When the disciples of the master of the 
Suttas heard these words from their teacher, they said to the disciples of the 
master of the Vinaya : “ Your master is guilty of telling lies. ” The disciples 
of the master of the Vinaya told all this to their master. And thus, in turn, 
it resulted in a big quarrel. . 

The master of the Vinaya later scored ( ^ ...... $3 ) over the master of 

the Suttas when he got the Sangha to assemble and raised this matter of the 
offence committed by the master of the Suttas. And 'then he raised the 
question that there should be an official act in connection with that offence. 
Therefore, it has been said in the original Vinaya : “ In the united Sangha 
they raised this [ matter of the ) offence ” [ Cf. Vin. i. 337 ], 

(13 ] Question. — Why was it that the World-honoured One got up 
from his scat ? Why was it that with his penetrating miraculous power, 
he did not address the Bhikkhus, but went, instead, to the city of Savaithl ? 

Answer — If tlie World-honoured One had decided the mailer in tlje 
midst of the crowd, then those who gained their point would have been 
delighted, but those who did not gain their point would then have said : 
“ The Ta Lhasa La is partial to that group ” and they would have slandered 
die TaihSguu and would have been angry with him. And because of 
slandering the Jluddlia, they would have, after death, gone to hell. There- 
fore, the TaihSgau got up from his seat and went away without deciding 
die matter in any way. 

Thus is concluded the Klvandhaka of Kosambaka [ Vin. i. 337-338 ]. 


[ Gampeyya Khandhaka ] 

[ 14 ] The Ca m pc y ya - Kh a ndliaka [ Vin. i. 312-336 ] needs no explana- 
tion. 4 


* [ Culla-vagga. ] 

[ Fourth Chapter : Samatha- Khandhaka ) 

[ Settling Disputes ] 

[13] If there is a mutual dispute, then it should be allayed by using the 
two varieties of (he Vinaya [procedure] C — ) : the procedure of Vinaya 

of speaking to a defaulter face to face { sammukhS- Vinaya ) and the procedure 
of Vinaya al" deciding a matte by the opinion of the majority {ycbhuyyasikd ) 
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[ Put. ii. 93 ]. The Vingya procedure of reminding a person (Mtff-Pmg* pfl 
[ Vin. ii. 99-100 ] — this is meant for a Bhikkhu who has destroyed "'irai 1 
and down to ( T 5 ) »« AnSgSmi, but not for an ordinary commoner. J 
Th* Vinqra-pmcedur* sought by a majority [for a lawful dtcision ] — In V 
different places [ there are always ] many people who seek a Bhikkhu know- 
ing the Dhamma to decide [ a matter of dispute so that they may give the ; 
approval to his decision .] : — this is called the Vinaya procedure sought by a 
.majority [for a; lawful, 'decision ] [ Vin. ii. 97]. 

-i’.V.i, ■.rivyniii! /' ■ 

[ 16 ] Mo-yi ( mStxka ) — that is, the Pitimokkha of both kinds [ for the \ 
Bhikkhus as well as the Bhikkliunis ] . lVJijJe the SaUtk# C ft j&L voting stick ) 1 
goes round [for. being picked up ],- if there arc many people who select the 
unlawful solaka, then one should withdraw its selection and proclaim aloud l 
■ that, on the next. day, - they will have again the saldka going around. 

In the meanwhile:. ( tfi HJ ) , one should seek those who are on the side 
of the Dhamma. If the senior-most among them picks up the unlawful 
salSkS, the person who is taking the salSkSs around should whisper into his 
ear : “ Why should the senior-most and oldest [Thera] pick up the 
* unlawful salShS ?. He should pick up the lawful salffk* ” [ Vin. ii. 99 j. 

Thus js concluded the section on the sevenfold way of Settling a Dispute. 


‘t. ['Tenth- Chapter ; Bhikkhunf-Khandhaka ] 

i , 1 ill* ”"■■■ V .1 t K-. ' ■ J 

’ • [1^] Why was- it that Uic'TalhSgata would not pennit women to 

' leave the home and become recluses ? . Because lie had a high regard for 
^ the Dhamma. If he would convert them into red uses, [ he thought ) that 
„ the Dhamma would last for five hundred years only [ Vin. ii, 256 ]. There- 
fore, the Tathggata has laid down the eight rules [ which implied recognition 
of the superior status of the Bhikkhus], on account of which [ he thought] 
that die good Dhamma would be restored to the possibility of lasting for a | 
thousand years. 

. The Teacher asks ; “ Alter a thousand years, is the Dhamma of the 
Buddha going to disappear totally ?” 

Answer — No, it is not going to disappear totally. In die [first] 
thousand years [ after this], people would be attaining knowledge of the three 
kinds of discerning lore ( H. ) . In the next thousand years, they would 
be attaining the state of Arhatship where crat ing is annihilated, though they 
would not have the knowledge of the three loves. In the next thousand 
years, people would simply attain the stage of AnSgSmu In the next 
thousand years, they woqjd be reaching the stage of SakadSgfml. In the 
next thousand years, they would bd reaching the stage of SotSpanna in the 
training of the Dhamma, Thus it would be five thousand years. In the 
[ next ] five thousand years, people would simply attain the religious Path. 

In the next five thousand years, people would have some training in the 


* 
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[ Buddhist ] Dharrtma but would not attain the religious Path. After [these] 
ten thousand, years, the Buddhist sacred literature would perish and there 
would be seen only people who have shaved tjieir heads and have simply put 
on the religious yellowish garments. 

Thus is concluded the Khandhaka of" the Bhikkhunls. 


[Sixth Chapter : Senlsana- Khandhaka ] 


[18] Heavy property [of the Sahgha] cannot be divided. The 
SangJia cannot sell holds, gardens, tanks or wells or take other things, except 
by way of exchange [ Fin. ii. 171 ], Things like cots, mats, or vessels of the 
Sahgha cannot be divided, nor can they be sold, except by \v&y of exchange. 
The tubes of medicine for the eyes, or the ear-rods, combs, needle-thread, 
small knives, door-hooks, tin-locks, staffs [ for the Bhikkhus ], small caskets, 
or iron implements can be divided. The remaining implements cannot be 
divided, with the exception of an axe by which one cuts tooth-sticks, or widi 
the exception of small knives, leather-shoes, umbrellas which can be divided. 
If a man makes a gift of bamboos, grass, or land, it cannot be divided. If a 
man makes a gift or medicines, they can be divided. Granary, store-caskets 
cannot be divided. If one makes a gift of some rooms for the Sahgha where 
they can keep their belongings, then it can in no way be divided, with the 
exception of a tube for keeping oil. 

Thus is concluded the Khandhaka 
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[Nineteenth Chapter : SSriputta’s Questions ] 


■ . 


[19] Revered SSriputia puts questions ; to'.Upali about , , Vinaya of 




escaping from taints ( ft? tfcj ) * jr ± r. 

Revered Siripuua asks Upali a question* f—kwii jv . ? * ' V ’ 

How many offences arc committed by^thc body ? -i ^ 

How many by one's tongue ? '*** 

How many are committed if one conceals them ? 

Hqw many are committed on account , of mutual [bodily ] contact ? 
Uplli answered SSripuUa in stanzas ^ - * / 

Six offences are committed by "the body f' 1 ^ 

And further six by vocal action. 

Three are committed if one^conccak them 

And five when there is mutual*^' bodily ] contact* ( 1 )* 

0, The contents of this section clearly show that tills name is not appropriate* unless it 
is taken to refer to the proper behaviour in the division -of the property of a dwcl ling-placc of 
Bhikkhus ( Chapter VI oT Cullawgga )* « . :j a ,j. ir , lf j, , 

9. Sec verses in Dutiya-g& /hf-jart ganikf in Panufra ( Hi*. v* 210-13 ) with wliich this 
portion agrcf'** Stnp. ( vii 138Q-90 ) docs not reproduce these gJihaz in full* 
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Second question : — 

How many offences are there when the dawn has set in ? 

How many when ait action is rcpreated three times ? 

How many have eight bases ? ... 

How many are all-oomprehensivt ? 

Answer : — _ 

There are three offences when the dawn has set in. 

And two when an action is repeated three times. ; 

Among the offences, there is one which has eight bases ( altha-vatlhukd 
And there is one which is all-comprehensive. (2) j 

. Third question : — .■ 

How many, as laid down by the Tath5gata, i 

Are the characteristics 10 of Vinaya ? 

How many of the offences are grave ? - 
How many arc gross when they arc hidden ? 

Answer : — 

‘As laid down by the TalhSgata, 

The Vinaya is characterised 14 by two things. 

There arc two grave offences in Vinaya 
And two are gross when concealed. ( 3 ) 

[ 20 ] Fourth question : — > 

How many offences are committed in a town ? 

How many in crossing to the other side of a river ? 

How many types of meat, when eaten, lead to Thullaccaya ? 

And. how many to the offence of Dukkatn ? 

Answer : — 

Four offences are committed in a town. 

Four in crossing a river. 

One type or meat involves Thullaccaya. 

And nine the offence of Dukkatn. ( 4 ) 

Fifth question : — 

How many offences arc involved in words [ uttered ] by night ? 

How many when they are uttered by day ? 

How many offences docs one commit f even ] when gifts he is making ? 
How many when one receives those gifts ?. 

Answer 

Two offences are involved in words uttered by night 
And two when they afe uttered by day; 

' Three kinds of offences when gilts one doth make ; 

And four when those gifts one doth receive. ( 5 ) 

to. Pall wyrtl ii iiHitni, white the Chinese text Rsd* Ikik tQ. It it i ml t taken writing 
fbr iti which meant mP(s. 
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Sixth question : — 

How many offences arc face to face ( Utl ) regretfully owned ? 
How many need submission to official Acts,? 

How many, when once done, regret can’t mend — 

As per rule the Tathagata has prescribed ? 

Answer : — 

Five offences are with regret owned 

And the sixth needs submission to an official act. * 

There is one which regret can't mend— 

As per rule the Tathagata has prescribed. ( 6 ) 

[21] Seven tli Question: — 

How many in Vinaya arc offences grave ? 

What has the Buddha said about actions of body and tongue ? 

How many extracts of corn, out of hours ( vikdla), can one take ? 

And how many arc the fourfold official declarations with a proposal ? 
Answer : — 

In Vinaya, two arc [offences] grave; 

So also arc actions, two, of body and tongue. 

The extract of one com can, out of hours, be taken 
And there is one fourfold official declaration with a proposal . (7) 

Eighth question : — • 

How many arc the Parajikas i 1 . 

How many arc the grounds of harmonious living ? 

How many arc the interruptions in [the counting of] nights ? 

And how many prescribed rules make mention of 4 fingers two ’ ? 
Answer : 

The Parajikas arc two 

And grounds of harmonious living also two. 

Two kinds of interruptions in the counting of nights 
And two rules with die mention of ‘fingers two’. { 8 ) 

Ninth question: — 

Of how many kinds arc the beatings of self ? 

How many arc the breaks in the unity of the Saiigha ? 

How many arc the first o (Tenders ? 

How many arc the official proposals ? 

Answer : — 

Of two kinds is the beating of self. 

And causes two break the unity of the Safigha. 

\ First offenders arc or two kinds, 

i And two [likewise ] arc tin: official proposals. (9) 

1 

t [ 22 ] Tenth question : — 

How many offences arc there m the killing of beings ? 

And how many offences grave in the words with [ consequences ] grave 

C Si. ) ? 

How many offers caused by abuses ? 
and those involved in acting ‘as a go-between’ ? 
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Answer : — 

Killing of living bongs involves offences three 
And words that are grave likewise three. 

Abuses, too, lead to offences three ; 

And ( as a go-between * means offences three. ( 10 ) 

Eleventh Question : — 

How many people receive irritation ( upasampads ) ? 

How many offences are committed by a group ? 

How many are those that are completely ruined ? 1 

How many are initiated by a single declaration ? 1 

Answer : — [ 

Three kinds of people can no initiation get. 

And of three kinds sue the offences committed by a group ; l 

Of three kinds are those that are completely ruined; 

And three persons are initated by one declaration. (11) 

Twelfth question :< — 

How many offences are involved in the precept of theft ? 

How many in that concerning sexual behaviour ? | 

■How many arc there in the cutting [ of a living organism ], 

And how many are involved in careless throwing ? 

Answer : — 

Three kinds of offences are involved in the precept about theft 
And four in that of sexual behaviour. 

Three. offences originate in the cuttting [of a living organism J, 

And three 1 ? in careless throwing away. ( 12 ) 

[ 23 ] Thirteenth question : — 

s Of the precepts regarding instruction to the Bhikkhutils, 

How many are concerned with PScittiya and Eukkaia ? 

Of these, how many are new ( jgf rnvaka ) ? 

And how many connected with garments ? 

Answer : — 

In the section on the precepts concerning instruction to Bhikkhunis, 
There arc offences, both, PScittiya and Dukkata. 

Of these, four have been declared by the Buddha as new ( fg ? ) 11 
And two are such as are concerned with garments. ( 13 ) 

Fourteenth question : 

How many are the PfipdcsanTya [ offences ] 

Hie Buddha laid down for the Bhikkhunis ? 

How many PScittiyas or Dukkatas are involved 
In eating uncooked [ raw ] com ? 

11. Pali. text reads 1 five *. < Then are three others mentioned Inter ill the Chinese text. 

(See XVIII. 37 below ). * 

12. The Chinese text reads hen ihinj ( ) where wo should expect thin ( gf ) 

as in the question. Bful hen is a misunderstanding of Pali navaka which really means a ([roup 
of nine. See I'm. iv. 53. This is a mistake of a wrong homonym. In the detailed antxver 
■Iso the same character fg is used. ( See XV1I1. 38 below ). 
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Answer : — 

Tlie Buddha, for the Bhikkhimls, has laid down 
PStidesanlya [ precepts ] that are eight. 

PScittiya and Dukka^a offences arc prescribed 

For begging corn that is not yet cooked. ( 14 ) 

Fifteenth question : — 

How many offences are committed when one walks ? 

How many when one stands ? 

How many when one sits ? 

And how many when one lies down ? 

Answer : — 

There arc four offences committed when one walks, 

Four when one stands, 

Four when one sits, 

And four when one lies down. { 15 ) 


[ 24 ] Sixteenth question : — 
i Of how many PScittiya offences, 

t Not at all of one kind, 

Docs one become guilty at one and the same time, 

With none that precedes, or none that follows ? 

Answer 

* Or five Pacitliya offences, s 

Differing from one another in kinds, and not of one, 

Does one become guilty at one and the same time, 

With none that precedes, or none that follows. { 16 ) 

Seventeen lli question : — 

Of how many Paciltiyas, 

. Not ail of the one kind, 

Docs one become guilty at one and the same time, 

With none that precedes, or none that follows ? 

^ Answer 

Of nine PScittiya [offences] 

Differing from one another, 

Docs one become guilty at one and the same time, 

With none that precedes, or none that follows. (17) 

1 Eighteenth question 
, How many PScittiya*, 

All of different kinds, * 

! Does one confess with regret 

By his physical mouth, as prcsecribed by the TathSgata ? 

Answer : — 

There arc five PSciltiyas. 

All of different kinds 

Which one confesses with regret 

By [one] vocal action, as prescribed by the TathSgata. (18) 
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[ 25 ] Nineteenth question : — 

How many [ other ] PSdttiyas, 

All of different kinds, 

Does one confess with regret 
By vocal action, as prescribed by the TathSgata 7 
Answer 

There are [ other] nine PSdttiyas, 

All of different kinds, 

Does one confess with regret 

By one vocal action, as laid down by the TathSgata. 
Twentieth question : — 

How many are the PSdttiyas, 

All of different kinds, 

In which confession, with regret is accomplished 
By oral words, as laid down by the TathSgata ? 
Answer : — 


There am five kinds of PSdttiyas, 

All of different kinds, 

In whidi confession with regret [is accomplished] 

. By naming, in [actual] words, the incidents [vnttku) 
, As laid down by the TathSgata, 

Twenty-first question 

How many are the [other] PSdttiyas. 

All of different kinds. 

In which confession with regret is accomplished 
By naming the incidents ( )“, 

As laid down by the TathSgata ? 
s Answer 


There arc nine [other] kinds of PSdttiyas, 

All of different kinds, 

In which confession with regret is accomplished. 
By naming the incidents ( Jf ft ualthu ) ia , 

As laid down by the TathSgata. 


t XVHI.2J,. 


(19) 


( 20 ) 


( 21 ) 


[26] Twenty-second question : 

How many become offences only at the third repetition ? 

How many offences are due to food ( ^ ( ?)“) ? 

How many become offences at the time of [ actual j eating ? 

How many offences docs one become guilty of, because of food ? 

Answer 

Three become offences only at the third repetition 

And there arc tlx offences which are due to food 14 . 

13. ft I* suggested as nn^cmcndatioii for ]<£. The same luriner diameter is used later 
in para. 40 (21). 

14. Is this a misunderstanding of the original Pali voh&m? It seems to be confused with 

th 4 ra. The former realty meant speech { Sanskrit t/aklm ). Tin: later detailed 
explanation proves that llicsc are lim olluncus due to tptttlt. Sec para. 41 (22) later and note 
Xu- 28 on the same. j 
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Three become offences [ only ] at the time of [ actual ] eating. 

Because of five kinds of food, one becomes guilty of offences, 
Twenty-third question : 

In all those that become offences at the third repetition. 

How many arc the offences that arc involved ? 

How many, for offences, are subject "to repeated questioning C Vt ffl } ? 
And how many are concerned with matters of dispute ? 

Answer ■ y 

In all those that become offences at the third repetition, 

Five are the offences that are involved, 

Five arc the persons quite answerable ( ^ ) for offences. 

And five arc those that are concerned with matters of dispute. 
Twenty-fourth question : 

How many arc concerned with decision ? 

- 1 . x „ ^ w 

How many with [ lawful ] settlement ? 

How many are concerned with no offences ? , 

How many are real embellishments ? 

Answer . , 

i i i 

Five arc concerned wiih decision, 

Five with [ lawful ] settlement [ of dispute ] ; 

Five are purified [from offences] , , . ' , \ 

And three arc [real] embellishments to a person, 

\ 

[ 27 ] Twenty-lifiU question : 

How many offences are involved In bodily actions at night ? 

How many arc due to bodily actions by day ? 

How many offences result from brooding upon a tiling ? 

And how many because of begging one’s food ? 

Answer 

Two offences are involved in bodily actions at night, 

And two due to bodily actions by day. 

One offence is committed by brooding. 

And one when one begs onc f s own food, 

Twcnty*sbcth question 

How many kinds of advantages accrue 
From a confession to others with regret ? 

How many people are suspended ? 

And how many arc the different kinds of proper behaviour ? 

Answer M 

Eight kinds of advantages accrue . T * - 1 V ^ ^ f 

* - . * ■ t ^ 1 / f y f ix *4 

From a confession to others wan regret, - ; “ 

™ t , , r , , ■“ *'f* "-jir : i A 

Three kinds of men are suspended, , ^ ^ ^ 

And forty-three kinds of proper-behaviour prevail! * l f 
Twenty-seventh question : — 

How many kinds of falscfood are found ? 

How many [ have the limitations of] a week ? 

How many PSjidesanlyas are there ? 

And how many are confessions with regret ? , 
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Answer : 

Falsehood is noticed in five places. 

And two 18 have a limitation of a week. 
FfttidesanTyas are twelve ... 

And confessions with regret are four. 


I 


( 27 ) 


[ 28 ] Twenty -eighth question : — 

How many aspects are there of falsehood ? 

How many factors are there of a day of fasting. ( ufiasaika ) ? 

How many kinds are there of * going on an errand * ? \ 

And how many types of behaviour are there of a heretic ? \ 

Answer : 

Falsehood has eight aspects. ' 

Upoaatha has eight factors [too]. 

* Going on an errand ’ is of eight kinds. 

And behaviour of heretics, too, is of eight types. (28) 

Twenty-ninth question : — 

Of how many statements does an initiation consist ? [ 

How many persons are to be paid respect to ? 

To how many persons should a scat be offered ? 

And how many qualifications are required for an instructor of the 
Bhikkhunli ? 

Answer : 

The initiation consists of eight statements. 

And eight persons are to be paid respect to. 

To eight persons should a seat be offered, 

And the instructor of BhikkhunTs should possess qualifications eight. (29) 
s Thirtieth question 1 *: — 

How many persons should not be paid respect to ? 

Nor should the palms of hands be joined before them 7 
< How many Dukkafas are there ? 

And how many garments are permitted for use ? 

Answer : 

There are ten persons to whom respect is not to be paid, 

Nor should the palms of hands be joined before them. 

The different kinds of Dukkafas are ten, 

And, likewise, are ten garments which can be used. (30) 


[ 29 ] Thirty-first question 17 : — 

How many, as laid by the TathagSta, 
Are the blemishes in an official act 7 
How many were the defaulters 
In the official act of Vitieya, in Gampfl ? 


15. The Pall version ti vuttaU — llie extreme limit U of fourteen day*. 

16. Thli Correspond! to question No. 92 of the Pali text. Thera it complete agreement 
In both (he texts at far u the preceding 29 questions are concerned. 

17. Thli corresponds to question No. 35 of the Pali text. 


XVIH* 31 ] 


UP X LI’S ANSWERS EXPLAINED 


543 


* 


Answer : 

There are, as laid down by the TathSgata, 

Tweleve blemishes in an official act. v 
In. the official act of Vinaya, in Campa, 

All of them were defaulters. (31) 

Thirty-second question 18 ( ? ) 

I have answered, as I thought best, \ • 

The questions that were put to me by Your Honour ( SSriputta ), 
Each question was answered immediately as it was put; 

There was nothing about which there could be any doubt. (32) 

[30] First, one becomes guilty because of [an action of] one’s body; 
second, because of [ an action of] one’s tongue; third, because of [ an action 
of] one’s body and tongue; fourth, because of [actions of] body and mind; 
fifth, because of [ actions of] mind and tongue; sixth, because of [ actions of] 
body, tongue and mind. 

(1) Because of bodily odious one becomes guilty of six offences 19 — [ men- 
tioned in the original Vinaya text] beginning with, [ that involved in] 
sexual intercourse* 0 . 

~ * i P + I 

Because of vocal action one becomes guilty of six qffinces—mcmioncd in the text 
beginning with ‘ words which arc vain* misleading and false*. 11 * 

Three offences are committed when one conceals them — First, if a BhikkhunT 
hides a grave offence, she becomes guilty of a Par5jik5 offence; second, if a 
Bhikkhu conceals another’s grave offence, he becomes guilty of a Pscittiya; 
and third, if he conceals his own grave offence, he becomes guilty of a Dukkata. 
This is what is meant by * becoming guilty of three offences, involved in con- 
cealing [guilt]’. 

One becomes guilty of five offences when there is mutual bodily contact— First, a 
Bhikkhun! becomes guilty of a Parajika offence, when she has a bodily 
contact [with a niale person]; second, a Bhikkhu becomes guilty of a 
Safighadiscsa, if he has a bodily contact [with a woman]; third, if a 
Bhikkhu comes in a bodily contact with the clothes worn by a woman, 
he becomes guilty of a Thullaccaya [ a grave lapse ] ; fourth, when 
a Bhikkhu with his clothes touches the clothes worn by a woman, he becomes 
guilty of a Dukkata. fifth, when a Bhikkhu pokes another Bhikkhu with hb 
finger, he becomes guilty of a P^citdya. These arc called the five offences* 

[ 31 ] (2) There are three offences of which one becomes guilty when the 

dawn has set in — After the commission of an offence, when one night, six nights, 

seven nights, ten nights, or a month has passed away and the next dawn has 

set in, then one becomes guilty of a Nissaggiya PScittiya ( i. e, a Pfciuiya in* 

.volving the abandonment of a thing unlawfully kept with oneself). A Bhik- 

L-v 

khunl stays over one night, alone, and the next dawn has set in; then she 

* j j' 

18, Thin cormpondi to the hut coni udmg vene of this chapter Duiiw-xfthi-safiganUiC ol 
the Pali icxt* And, really tpeaking, il U no question at all* j, 

19. Now foil oui the cxpo*iiion in detail of the answers given above ( paru. 19-29 ) in 

brief. *. i ■ i 

20-21, See Parivfra p. 95 arid Commentary ( S*ip viw 1380 }. 
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becomes guilty of a SanghSdisesa. A Bhikkhu conceals his own offence 
[ for the whole night ] and the next dawn has set in; then he becomes guilty 
of a Dukkata. This is called becoming guilty of three offences when oae 
[conceals his own offence and ] 1 cm the dawn set in [ over the offence]. 

There are two kinds of recitations — one for the Bhikkhus and the other 
for the BhikkhunTs. One should, make three repetitions when one asks 
[ about the purity of Bhikkhus with regard to the offences mentioned in the 
precept of Pldmokkha recited to them ]. When one has already committed; 
an offence and he does not reveal it to others, then one becomes guilty! 
of a Dukkata. These are called the two offences at the threefold repetition. I 
In the Vinaya, there is an offence with eight bam — The one offence of a 
PJtrSjika committed by a Bhikkhun! has eight bases* 1 . 1 

There is one \ precept \ which it all -comprehensive — In the Introduction 
( ntd&rta ) to the Book of Precepts { P/liiniokkha ), it has been said : “ If one 

recollects his offences, he should reveal it to- others. 'Reveal to others* 
means to reveal the group of all the five offences. Therefore, it is said : 

1 all-comprehensive.* j 


18.16b. 1 
768c* 18 


f32] ( 3 ) As laid down by the TathSgata means the characterisation 

of the precept as light or grave. 

' The Vinaya is characterised* by two things — body and tongue. The grave offences 

in Vinaya are of two itWr-PirSjikS and Sanghidisesa. What are concealed are 
also of two kinds — PSrSjikS and SaAghadisesa. 

(4) Four [ offences'] are committed within a town: — First, one Bhikkhu 
makes an appointment and goes with a Bhikkhun!; then at the very start of 
liis walking, he becomes guilty of a Dukkata. At die bound ary- region of . 
*» the town he becomes guilty of a PScittiya. When one foot is within, and the ' 
other foot is outside [ the town ], then the Bhikkhun! becomes guilty of a 
Thullaceaya. When, both the feet arc inside and she enters [the town], 
she becomes guilty of a SaftghSdisesa, These are called offences committed 
* in a town. | 

Four offences in crossing a river t — There arc four offences. A Bhikkhu 
walks towards his boat with a Bhikkhun!. At die very start of his going, he 
becomes guilty of a Dukkafa When he is on the boat [ with her ], he be- 
comes guilty of a PScittiya. The Bhikkhun! with one step on the bank be- 
comes guilty of Thullaceaya, and with both feet on [ the boat], of SaAght- 
disesa. These are the four offences in crossing a river. 

One type of meat involves [ the offence of] Thullaceaya. This is with reference 
to human flesh. Nine kinds of meat, such as that of an elepliant, horse, dog 
and the like, involve Dukkata. 


[ 33 ] { 5 ) Two offences involved in words [ uttered ] by night : — If a 

Bhikkhun! enters, with a than, a dark-room, or a screened place and whispers 
into his ears some words, then she becomes guilty of a PScittiya. If a 
Bhikkhun! goes with a man to a place but walks with a distance [ between 

22 , S« Fin* iv* 220-221 where one may notice the eight condition! for the offence. 

* See note 10 on p* 536* 
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them ] beyond two cubits, then she becomes guilty of a Dukkafa. These 
are called the two offences involved in words [^uttered] by night. 

Similarly, two offences also in case <f words uttered by day : — If a Bhikkhuni 
is with a man. in a screened place within a distance of two and half cubits, 
then she becomes guilty of a PScittiya. If she remains beyond two and half 
cubits, then she becomes guilty of a Dukkaja [only]. These are the two 
offences committed by day. 

There are three kinds of offences when gifts one doth make : — A BHikkhu with 
the idea of killing gives a man poisonous medicine and kills him, then he 
becomes guilty of a P5r5jik5 offence; if he kills a non-human being, then he 
becomes guilty of a Tliullaccaya; if he kills a lower animal, then he becomes 
guilty of PScittiya. These are called the three offences in making gifts. 

And four [ offences ] when those gifts one doth receive A woman makes a 
gift to a Bhikkhu with her hands. * He seizes [ the hand], then he becomes 
guilty of SafighSdisesa. A woman with lewd passion gives herself over to a 
Bhikkhu [for sexual intercourse], then the Bhikkhu becomes guilty of a 
Pa rSjikS offence. A Bhikkhuni who is not in any way related [ to a Bhikkhu ] 
gives him a garment; then there is [ for the Bhikkhu ] the offence^ of Nissag- 
giya PScittiya. If a Bhikkhuni who has a dissipated mind accepts food 
from a ‘man whom she know to be attached to her, she becomes guilty of 
Thullaccaya. These arc called the four offences involved in accepting gifts. 

i . r 

[ 34 ] ( 6 ) Fioe offences are with regret to be owned : — That is, Thullaccaya, 

PScittiya, PStidesanlya, Dukkata and Dubbh£sita ( ill-spoken . words ). 
These are called the five offences wltich are to be owned. 

The sixth that needs [ submission to] an official act is theSaftghfidisesa. The 
one which regret cannot mend is rite PSrSjikS. .. ; ; v. . , 

( 7 ) In Vinaya, two are offences grave : — Qne is PSrfijikS and die other 
is SahghSdisesa. So also [ actions of] body and tongue — that is, whatever lias 
been -laid down by the Buddha docs not go beyond [what concerns] body ■ 
and tongue. The extract one [ of corn ] can, out of hours, be taken — that is, saltish 
Soofraka C S£ Bl ) prepared from com can be taken even outside stated 
hours. This is called one extract of com. 

A fourfold official declaration with a proposal one is that of commissioning 
one to instruct the BhikkhunTs in precepts. T 

( 8 ) There are PardjikSs two One for the Bhikkhus and die other for 
the BhikkhunTs. And grounds of harmonious living also two— one is that of 
natural living together amicably, and die other .is of living together by a 
religious act [ of the Saftgha ]. Two kinds of interruptions in the counting of 
nights — one while one is undergoing ParivSsa. ( that is, while undergoing the ' 
period of probation ) and the odier when one is undergoing MSnatta. Rules 
with the mention of fingers two — one that concerns die washing by the Bhikkhuni 
[ of her private parts], and the other that die length of hair on the head 
[ of a Bhikkhu ] should not exceed [ the breadth .of two fingers]. 

T , : V i t .1 

[ 35 ] ( 9 ) Beating of self involves two offences — A Bhikkhuni when she 

beats herself becomes guilty of a Dukkata and when she [ also ] weeps, she 

...69 
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becomes guilty of a Pidttiya. Causes, two , of break in the unity of the SaAgha—i 
one is by an official act £ of the Safigha ] ; and the other by selecting the 
[ coloured ] stick ( saldkd ) indicating the break. First offenders are of two kinds — 
the nine first offenders among the Bhikkhus and the nine first offenders among 
the BhikkhunTs. An official declaration is of two kinds — one is the [ full] official 
act consisting of a proposal ( fiatti ), and the other is mere ( ) announce- 

ment of the proposal. *f* ( 

( 10 ) Killing <f living beings involves offences three — If a man [ is killed ] l 
one becomes guilty of a PSrSjikB; if a non-human being [ is killed ], then ; 
one becomes guilty of a Thullaccaya; and if a lower animal is killed, one be- j 
mes guilty of a Pfidttiya. Words that are grave involve offences three : to instruct 
others to steal, to. instruct others to die and to speak to others of having ; 
attained superhuman noble qualities. These are called words involving 
three kinds of grave [ offences ]. Abuses too lead to offences three—* When one 
is attached to a woman and abuses her referring to her sex-organ and to her 
passage of faeces, then, in both cases, he becomes guilty of SaftghSdiscsa. 
If he speaks ill of other parts of her body, he becomes guilty of a Dukkafa. ^ 
These are called the three offences. Acting as a go-between means offences three — ’ 

. At the time when one receives a message, one becomes guilty of a Dukkata ; 
when he goes to give the message, he becomes guilty of a Thullaccaya; and 
when he actually communicates a message, he becomes guilty of a Sa.ngh.5di- 
sesa. , These are called the three offences. 
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[ 36 ] (11) Three kinds of people wlto can no initalion get — First, one 

who cannot hear from a distance ( JS PfC IUJ } J second is one who 

is deficient in any part of his body; and third is one who is deficient 
in his sex-organ. One who is lacking in garments and begging-bowl •_ 
s is included in one who is deficient in any part of his .body. Thirteen men 
who have some deficiencies are included in those who are deficient in a sex- 
organ. Of three kinds are the £ offences ] committed by a group — First, when it 
• is done by a group that Is divided ( JJIJ ) ; second, when there is no' ^ 
official proposal; and third, when the official act [ of repetitions ] is not made, t 
These are the three. Of three kinds are those that are completely runted — First, 
a Bhikkhun! that slanders £ without any basis ] a person of bodily [contact ] 
like Mettiya-BhummajakS Bhikkhunl; second is a sSmanera. who spoils an- 
other sttmattera by practising a sex-act in his anus ; and third is one who does 
not consider sexual intercourse as obstruction in the Path of religion. These 
arc called the three offences leading to complete ruin. Three persons are ini- 
tiated fy one decollation — That is, there is only one £ common ] declaration 
by which three men can receive, at one and the same time, the precept. 
Hence the name, 

[ 37 ] ( 12 ) Three kinds of offences are involved in the precept about theft — If 
the stealing is or five coins*, then there is PSrfljikS; if it is of four coins, then 
there is Thullaccaya; if it is of three, or 'even up to one, then there is Dukkata. 
These are called the three offences. Four offences are involved in sexual behaviour— 
There is a PffrSjikI offence involved in a sexual act with a woman's sexual 


* 
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organ; there is Thullaccaya if it is in connection with the half-rotten body of 
a dead woman; it is Dukkata if die act is done without touching any of the 
Tour sides [ of the female organ. ]; and it is PScittiya, if a BhikkhunI prepares 
-out of some stuff something like a [ male J or^ui and inserts it in her own. 
.These are called the. four offences. 

Three offences originates in the cutting [ of a living organism ] — It a man cuts 
.off the Iile of a man, there is ParSjikS ; if he cuts off a plant-life, there is 
PScittiya** and if one cuts off his male organ, there is Thullaccaya. These 
are called the three offences. 

Three [ offences are invloved ] in careless throwing t — With the intention of 
'* killing a living-being, if one throws away* a poisonous medicine and if one 
dies as a result of it, then one becomes guilty of a PSrSjika offence. If a non- 
human being dies, then there is Thullaccaya; and if an animal of a lower 
creation dies, then there is PScittiya. These are called the three [ offences ]. 
There are other dirce offences also due to careless -throwing away. If a 
Uhikkhu carelessly spills away his semen, then he is guilty of SafighSdisesa; , 
if he throws away faeces and urine on living [green. ] grass, he is guilty of a 
PScittiya ; if he throws a ways the same in.water, or 'on clean earth, : he be- 
comes guilty of a Dukkata**. In the same way, also, if a man throws 
away mucus or spittle. These are called the threcoffenccs. : ‘i 

( 38 ] (13) Offences both — PScittiya and Dukkata — If one goes on giving 

instructions to BhikkhunTs when die Sun has set,, then .one becomes 
guilty of a PScittiya; if he first gives instruction .^and . then, later on,'* 
speaks - of die eight garu-dhammas C -A. ) [ weighty observances ) 

he becomes guilty of a Dukkata. " ' ' t . 

’ .\ r+ it' " :■ 1 1 ■' ■ ■ ' . 

Pour -fit ( objects of faith ) . have ' been .declared .. .by , die Buddha. 
First, a room C $ it ) * 5 ; second, the precepts;, third a lawful action; 
and four tli, an unlawful action. These are the lour.. And two are connected 
with a garment — One becomes guilty of a PScittiya if one gives a garment to a 
BhikkhunI who is not related to him;he becomes guilty of a Dukkata if he 
gives a garment meant for a BhikkhunI to one : who is not initiated.* 4 * One 
who is not initiated means one who has had an official act consisting of one 
j proposal as the fourth item, from the BhikkhunTs, but she had not die same 
from the Great Sangha ( of the Bhikkhus J. These are called the two 
offences connected with a garment. - 

(14) PStidesaniyas fight — -These are the eight PSpdesanlya dhammas 
in which a BhikkhunI is involved. PScittiya and Dukkata — When a Bhikkhu- 
1 nt begs raw com, she becomes guilty of a Pacittiya; when she eats it, she be- 
comes guilty of a Dukkata. - v 

. 

\ 23* Pali — “ vanappafin i chhuimUtsui bhUtogjirur Pfrittfj'aqt . " Sec Rhikkhu- " 

1 PftciUiyaj No* 11 for tlw toiler part only. 

1 * 24* Here thui we have six offences in "all instead of five in Pali, in which there is 

nothing corresponding to the last one in the Chinese version. 

25. Sec note 12 above. There seems to be some confusion about the Pali word rntmta 
in the mind or the translator. The answer given here differs Considerably from what wc have 
m the Pali Text. 

2ja. This is different from what is «tid in this connection in Snip, vii* 1304. 
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[ 39 ] ( 15 ) There an four offences committed when one walks — A Bhikkhu 

makes a previous consultation with a woman and he takes the first step 
[ according to this 3; he becomes guilty of a Dukkafa; when he reaches the 
village [aimed at], he becomesguilty ofa PScittiya, A Bhikkhunl, when 
she walks alone, becomes guilty of a Thullaccaya and when she reaches a 
village [ all alone ], she becomes guilty of a SahghSdiscsa, 

Four offences when one stands — When a Bhikkhunl stands with a man in a 
screened place, she becomes guilty of Plciniyajbut if she is beyond his ex- ! 
tended hand, she becomes guilty of a Dukkata; if a Bhikkhunl, at die point 1 
of day-break, goes away from a companion but stands within the length [ 
of her extended arm, she becomes guilty of a Thullaccaya; but if she stands 
beyond the length of ah extended arm, she becomes guilty of a SanghS- \ 
disesa. The same thing also when she sits or lies down. 


[ 40 ] ( 16 ) The Jive Pdcilliya offences — -If things like butter, oil, honey, 

lump ofjaggcry and fht are received, each separately, and arc used after seven 
.days, then one becomes guilty of five PAcittiyas. Things like butter and 
•honey do not belong to one and die same kind. With none that precedes or none 
that follows means when the different things are kepi in one place and taken 
In after putting diem all together, then one becomes guilty of them alt together. 

( 17 ) There art nine PdeiUiyas — When one begs nine kinds of 
delicious food— first, milk; second, curds; third, butter; fourth, ghcc ( lit. cook- 
ed butter); iifth, oil; sixth, honey; seventh, a lump ofjaggcry ; eighth, meat; 
and ninth, fish. These are called nine kinds. They dn not belong to one 
and tlie -same kind. Each one is separate. With none that precedes or none 
thed follows — At die time of eating, one becomes guilty of them all together, 
[ because] they arc eaten at one and the .same lime. 

(18) There are jive These five Pacilliyas arc all of different 

kinds; they do not belong to one and the same kind. These, by a single vocal 
action, he confesses with regret and so they vanish away, because of con- 
fession, at one and the same time. 

(19) There are nine PScittiyas — One begs umc* h kinds of deli- 
cious food and becomes guilty of nine kinds of PAcittivas, These [ nine ] 
do not belong to one and the same kind. Butter, oil, fish, meat arc all diffe- 
rent from each other. By a vocal action, if lie confesses with a single expres- 
sion, then all these nine PScittiya offences vanish away. 

( 20 ) There are five Pffcittiyas — 'He names the incidents ( tiattfw ) and 
expresses regret. This is [ as good as ] giving out the names of offences and 
confessing with regret 1 *. 

(21) There are nine Pdcittiyas — He names the incidents ( vallhtt ) and 
confesses with regret. Tins is [ as good as ] giving out the names of offences 
and confessing with regret. 1 * 

25b, See para 40.1 7 above. 

2G. Cf. Amp. vii. 1385 — VaUhuta kiuelvj dettvya; dntie'ro konti apattijo; fpaUyt «r*w- 

jaharteiu: ktccaft nalthi. 


XVIII. 42] UPALI'S ANSWERS EXPLAINED 

[ 41 J ( 22 ) Three become offences only at the third, rtpritiiion — When a 
Bhikkhunt is following [ a Bhikkhu who is condemned by the Sahgha ] and 
is remonstrated with three times and still docs not abandon her action, then 
it is a PSrSjika offence; or when a Bhikkhu is trying to break* 7 the unity 
of the Sahgha and even when he is remonstrated with three times lie does not 
abandon his [ evil action ], then he is guilty of Sahghldisesa. A Bhikkhu 
or a Bhikkhunt entertains a heretic view. He or she is remonstrated with 
three times and still he or she docs not abandon it, then there is PScittiya. 

There are six offences which are due to food 18 — Which are those' six offences 
of iv^idi one becomes guilty ? First, because of food and drink [ for one's 
sustenance ], one eulogises the superhuman qualities attained by himself ; 
second, because of food and drink, one docs the work of match-making ; 
third, because of food and drink, one speaks : 1 Whosoever lives in your 

monastery will attain the religious Path. * ' If he does not refer to himself 
by name, he becomes guilty of Thullaccaya ; fourth, because of food and 
drink ( dji va-hetu-<tjtva-kdra (id ), although he is not ill, he begs [ delicious ] 
food ; fifth, because of food and drink, a Bhikkhunt, though not ill, begs 
[delicious] food, then she becomes guilty of Pafidcsanlya ; , sixth, .because 
of food and drink, a Bhikkhu begs, though not ill, cooked rice, then lie be- 18.20b. 

comes guilty of a Dukkata. These arc called the six offences involved in 300a. 12 

the matter of food 18 . < , iT4 \ ,y ; ;- 

Three become offences [ only ] at the time of [actual] eating — When. a Bhik- 
khu eats the flesh of a human bring, he becomes guilty ’ of Thullaccaya 'j 
if he cats die flesh of an elephant, horse, dragon, dog and the like, he be- 
comes guilty of Dukkata ; when a Bhikkhunt cats garlic, she ^becomes 
guilty of a Pficittiya. These arc called the three offences of which, one be- 
comes guilLy at the time of [ actual ] eating. Because of, five kinds of food one 
becomes guilty of offences — A BhJkkhunl knows that a man is mentally attach- 
ed to her and of him she begs and receives, human-flesh, receives garlic, 
receives delicious food, or receives the flesh of an elephant, or of a horse. 

When she accepts the food frq/n the man mentally attached to her, then she 
becomes guilty of SangliSdisesa ; when site cats die human flesh, site be- 
comes guilty of Thullaccaya ; when she cats garlic, she becomes guilty or 
PSciltiya; when she cats delicious food that is begged, site becomes guilty 
of PS(idcsan[ya ; if [ she cats] the flesh of an elephant, horse and die like, 
she becomes guilty of Dukkata. These arc called the five offences of which 
one becomes guilty because of five kinds of food. 

[ 42 ] ( 23 ) /a all those that become offences at the third [ repeti- 

tion ] — A Bhikkhu n! is following [ a Bhikkhu who is condemned by the 

27. Thr character prif } to sullcr, U obviously u mistake for a similar character p'o — 

( 5S ) to break. ThU latter cl ia racier is later found to be tired in the text ; 10,2 la. I ), that 
is, pant. 43(23) of tltii translation, „ 

28-28- TJtrrc seems to lac some confusion in the mind of the Chinese translator about 
the word cohaia . It is used in the sense of * speech ' and has nothing to do with Jhfra food. 

These offences arc due to thr ‘words sjXjkcn * ami not due to food- The Pali expression Sjiat' 
lutn , jjiat-kjrsng modify the action of speaking. They arc not the originating causes of the 
offences. See note 1 1 above, lies ides, offences due to food arc also described later in the 
next sub-parn«rHph. 
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SaAgha ] and Is Ant remonstrated with and still she docs not give up [ her 
evil course ] ; she becomes guilty of a Dukkata ; if she does not give it up 
at the time of the first repetition In the official act ( first kammavfct ), the 
beeomes guilty 1 of a Thullaccaya,; If she does not give up at the next two 
repetitions [ of the proposal ], she Becomes guilty of a Wrl^kf 1 *. These 
are called the three offenctf which become so at the third [ repetition ]. 

Fioi are the offences that . art involved — A BhJkkhunT is following 
[ a Bhlkkhu who Is condemned by the SaAgha ] ; if she does not nban- 
don, after the first proposal ( ftatti ), [ her evil course }, she becomes guilty of 1 
Dukkata i at the first repetition, also, she does not give up; site become* \ 
18.21a. 1 guilty ofThuUaccaya ; if she does not give up at the third repetition, she j 
800a. 24 ' becomes guilty of PlrVjikl. If a man intends to bleak the uniiy 

of the SaAgha and if he does not give up his attempt even when ( 
he is remonstrated with three times, then there is SaAghf discs*, If one does 
not give up' a heretic view, even when remonstrated with three times, then 
he is guilty of PI cittiya. These are called the five offences. 

Five art thi persons answerable for (Janets— A Bhikkhu, a Bhikkhunl. 

SikkhamtnK, a Simaflera, and a Simnncri — tliese are the five kinds of L 
people who all become guilty, if rbey do not give up [ their evil coin** J 
' even when they are remonstrated with three times. 

Five art those that art concerned with matttrs qf dispute — These very five 
kinds of people [ mentioned above ] have matters of dispute about the four 
[ requisites, paccayCt ]. 


I8.2lb.l 
800b. 7 


[ 43 ] ( 24 ) Five art concerned with decision — When there are deci- 
sions in the matters of dispute, they concern these very five [ kinds of people j. 
Five lauffkl settlenmts-~4hs five ways of settling the matters of dispute are also 
v [ concerned with ] these Very five persons. Five art purified [from offences J — - 

"When these five kinds of people become guilty of offences, ihcy ran 
be absolved into purity' by confession with regret. Three are [ real ] embel- 
lishments to a person — When he has no quarrel either when he is in (he SaAgha, 
or a group (gaps )> or with a layman, then it is said that these three things t 
become [ an embellishment ] to him. * 

( 25 ) 7uw offences art involved in bodily actions at night fiw- A 
Bhikkhunl, at night time, enters a room with a man and stands within an 
arm’s length, then she is guilty of Flcittiya if site stands outside an arm’s 
length, it is Dukkata. And two offences are due to bodily actions by day— 

A Bhikkhunl, by day time, is with a man in a screened place within an 
arm’s tength, then she is guilty of FIcittiya; if she is outside an ami’s 
length, then she is guilty of Dukkafa. One offence is committed by brooding — 

A Bhikkhu deliberately focusses his attention on a woman’s sex-organ and 
he becomes guilty of a Dukkata offence. There is one offence committed when one 
begs his food — A Bhikkhu^ who is not ill, is not permitted to beg for himsetf 
food. If he does it, he becomes guilty of a Dukkata offence. 


39. The P*H vontan differs It Myi: there is Dukb(8 At the find moving of ilio proposal 
( ThulUonyi it ttu end of two repetition^ and Plrfjikfi at the end of tins whole 
official ML Alio it putt together thetc h«i with LhOK in the next p*rftgr*glit 


* 


xvm. « ] 


op alps answers explained 
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[ 44 ] ( 26 ) Eight advantages accrue — These have been already 

explained in Kosambaka-Khandhaka. 30 A confession to others with regret — 

These five kinds of people should make [ to others ] a confession with regret. 

One needs a man to whom he expresses his regret. Three kinds of men are 
suspended — one, .who conceals his offente ; second, one who docs not confess 
with regret ; and third, one who entertains a heretic view. Forty-three kinds 
of proper behaviour — A man who is suspended- should have the forty-three* 1 
kinds of proper behaviour ; then he is permitted to join a group ; if he does 
not have them, he cannot join a group. 

[ 27 J Falsehood is noticed in five places , that is, in a PSrajika, SaAgha- 
disesa, Thullaccaya, Pacittiya and Dukkata. Two have a limitation of a 
week — To take medicine for seven days* and to go out of bounds [ of one's 
parish ] for seven days [ is permissible ]. ' These are the two £ precepts ]. 

Pdtidesmlyas are twelve — For a BhikkhunI there are eight Papdcsamyas and 
for a Bhikkhu there are four, and so in all, there arc twelve. Confessions with 
regret are four — That is, those [that are noted} when : Devadatta sent men. 
to inflict injury on the Buddha 11 ; when to Anuruddha, regret was expres* tlifli! 

*ed by an UpSaikS** [ who supported him] ; when again* t a son of LicchavT/ .no 
clan [ Vaddha by name] was made an official act, involving the covering; u: 
of a begging-bowl 14 ; when regret was expressed about Bhikkhu VSsabha- >'A 1 8 . 22a . 1 
gflml by the* 1 four Bhikkhus, who expressed their regret to the Buddha, ■> T 800b. 20 

V <■ In 4 nl s.'i • - ! obie 

[45] (28] Falsehood has eight aspects — One has an intention to 

speak falsehood; he opens his mouth; utters false words ; finishes speaking 
falsehood; one knows that he has spoken falsehood ; conceals what he knows 
to be falsehood ; indicates some other things ; and he explains to odiers 
deliberately that his mind was mis-directed — these are called the aspects 34 . 

Uposatha has eight factors, that is, the eight precepts [ of Uposatha ]. ■■ ■ > 

Going on an errand also has eight aspects — Devadatta wanted to break the unity 
of the Sangha unlawfully. The Sangha commissioned ( } eight 

virtuous men to go to and speak [ to the people ] that what he [ Devadatta ] 
had done was not [an action of] the Buddha, Dhamma and Sanglm, but , . , 
it was what had been done by Devadatta C |H| ) * The behaviour 

- /I hnBtilf) t . 

50. Vvnati’iiinadaiu (f, 507 ) distinctly points out. the. eight ad 1 vantages mentioned In * 

i- 340, namely to object's in hi* company uposatha, paoera w, Soegha-Jaanm*, to sit with him, 
to drink [ gruel ] with him, eat with him in a dining-hall? to midc with him under one roof 
and to observe in his company the rule of paying respects to one another in accordance with 
seniority. ' "V* • * 

31. Sec Kin. ii. 25-26 ( Cultavagga, Nil. ed. pp, 51-52 ). * See Kin. L 251. 

32. See Kin. ii. 191-92. ( CnUevogfa, pp. 191-192; pp. 291-292, Ntlandt edition ). 

33. See Kin. iv. 17-10 gutlaeibfuiAga on PJciltiyfc 6 of the Sh ikkhti-PfliitioktJia ; (XSI. ed. 

pp. 31-32 ). ' V ; 

34. See Kin. Cm. iv. 874 (Simon H. ed. p. 648 ); Kin. ii. 124—27 CultaiOggS, Khuddaka- 

oalthu-kharidhaha, pp. 12+-127 ( Nil. edL pp , 

“■ 35. See Vinajta i. 312-15. MahSiagga, Chap. Ixi Camp/jjaUiandhaka' pp. 312-315 ( N5L 
ed. pp. 327-338 ). .‘Apl “* 

36, Thii ii quite different from what $,np. vii. 1 388 itiyi; ' Pitit’ca assd Imti must bhaniiten" 

It tdin kaiiS ‘vinidhfya sanitary' ti panyotinthi affhahi atigthi ofSlustigiko. Hus passage m lotmcl in 
Kin. iv. 3 ends with vinitlhyr bhevam but nukes only seven items. Per! in pi there is another 
reading which end* with * vinidhgy* satiHam ’and il«m there will be eight item*. 
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of the heretics tee is of eight types — If a heretic intends to Income a recluie, 
he lias to practise the . eight dhammas of a probationary period 
[parivdsa ). , He does not, take recourse to the five ageti-gam%ans»i 

tt £ ^ H tf JR places, .jwhich one should not take recourse 
to ) and when he hears, the praise of the Buddha, Dhamma and SaAgha, 
he becomes delighted. r v^iy . 

[29] The initiation consists yf eight statements — The official act of the ( 
BhikkhunTs consisting or one proposal followed by three repetitions) as writ ; 
as a similar official act of the Bhikkhus. Eight persons are to he paid rtspeti to 1 
— The Bliikkhunl has to observe the eight gasmdhammasV To eight persons 1 
should a seat [ previous^ arranged ] he offered — when a great concourse has met, 
die senior-most ’eight people should take their seats in due order [of seniority] * f 
and the rest cati take whatever they like. The instructor of BhikkEttnl s should 
possess eight qualifications — He must be capable of instructing the Bhikkhunfs. 


IS. 22b. 1 
800c. 3 


[ 46 ] ( 30 ) There are tea persons who ate not to be paid respects to — A 

Bhikkhunf,a Sikkhamffnff/a SSmapera, a SImaperi, an Uptaaka, an Upfhtkf, 
one who has violated precepts, one who is sleeping, one who is eating, one who 
is answering the calls of nature and one who is chewing the tooth-etick.** 

. Before these ten people the palms of the hands are not to be joined together [ by way 
of salutation ] — As mentioned above, these very ten persons are not to be 
saluted by way of joining the palms of one’s hands. There are ten DuJthatas—lf 
one offers salutations or joins 'the palms of his hands before them as before 
superiors, then one becomes guilty of ten Dukkafai. Futrher, there is [ die 
limit of] ten Jhr using d garment — that is, ten kinds** of garments are permitted. 

( 31 ) There are twelve blemishes in an official act — The proposal is not 
proper ; it is unlawful and the SaAgha is divided ; it is unlawful though the 
SaAgha is .unanimous ; it is lawful but the SaAgha is. divided — thus there 
- are four* unlawful things in the official act of a proposal ; four blemish *es 
in the official act consisting of a proposal with one repetition ; or four be- 
mishes in the official act consisting of a proposal with three repetitions — 
three times four, that it twelve blemishes in all**. 


i 


I 

I 


[ Thus is concluded ] 

the Eighteenth Boole or the Vinaya*Commen tary [ named ] 

Samante-pds&dik& 


37* Thii is different from what we have in the Pall vmion* 

3fl* The tolwle of this question corresponds to No, 32 oT tin* Pall vmion* TliU list Ji 
different Aram one in Coif* m/ja ( 1 7*. II, 161; X*h ed+ 257 }* lu this list, TbUho ed* fawns 
u hut then we pit tUpm Instead of Itn to ,|u*itfy winch w shall have to take the hit 
hvn as combined Into one* 

3fl. Pall version mention* with reference to the days ftir wliich an extra prmt 
Is permitted. 

* Pali version mentions three faults fn each of the four types oT an oflltU act 
( vih 1389 ), 

40- Thu* the Cliineee version comes to an end abruptly without any oosidudtnf remark 
whatsoever. 
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At Toiti p am a—i nil* 45, 58 
Asoka 19, 20. 26, 27, 28, 30, 34,39, 
49,50, 51,52, 53,62 
King-25, 54, 67, 69,70. 72, 84, 239 
Law of-39 t 

Aaokf rftma 30 1 

octets 391 

five— of object of meditation 302 
five-of theft 272 
six-of theft 273 
three -of frlaediood 345 
as 202 

Aataji 401, 402 
Assakaona 88 
*a*ta 297 
AitaUha 452 
dmpHd 71 
Awembiy, 

—fourfold 465 
—hall 293 
matte 137 
— mmtHsitfima 360 
—t*a*r 301 
*smi-pi m 159nl4 
tuttri-pftt 159nt4 
AnJkg-rrj* 506n 


• , 



CONSOLIDATED INDEX 


56S 


Aiura 9, ^®i ®i 122 

Alvina 71 

116, 331 

spsrf 261 ' 

jlthanxy-ctdc 320 
sfmtts471 
e-ttitikara 294 
•toneme at 390 
attached to voice 460 
attachment, mental 235 
Attainments, eight 11$, 114 
4fts-4ntanalAa 86 

attendant, 186, 262, 309 (aim), 429, 
430 

— lour kinda of 429 
— Tour types of 429 
AKha 39S 

AfthahaM 172, 173, 201, 209, 216 
MahK— 202 

AMhakathKcariyas 387n 
AUhasSlinl 42n 15 
1 Stlinl 108n86 
Affha-vaU h ikt 3$6 
sxipiciotu 95-96 
"five tViiny 308 
Authorities, four great 171 
«ft«m311 
a-ofjrime 433 
Avici 89, 122,210,397 
«e$f 81, 104 
e-uippoiXf* 320 
Mimso 43, 160 
awareness 209, 273 
no-273 % 
awl 331 (sim) 
boring-225 

axe 225, 238, 241, 242, 334, 491 



ffjwgu 147 
X yupill 33 

B 

\ 

baclt-etiches 530 
Bfh^a-nidtita-oanjsanS 3n, 1-78 
bahssfikalaifs 114 
M4w*> 45B 
Wa)89 
ba»kl 159 
ball, red hot iron 339 
balustrade 305 
bamboo 205, 249 
—grove 377, 382, 385, 392,393, 
394, 398, 422 
—shoot 334 
—tube 204*245 


bananas 242, 334 ' 
bandago-doth 41 1, 412, 413 . 
Brndhyltoka 286 t 
Bandhumatl 135 ^ 

Ba/tith 240 
Banker 149 
Banyan-tree 436 

Bapat P. V. 53, 137, 273, 487n, 492n 
bases 391 
basket 241 
basking 454 
bat 267 
bean 492 
bear-flesh 480 
bout, wicked 328 
beat, bating 482 
becoming 83 
bed-equipment 454, 456 
—sheets 412, 413 
bee 104 (sim), 267 
btggar 153 
begging 491 

begging-bowl 2&> 37, 154, 156, 

260; 263, 438,440, 469, 474, 513, 

— —extra 441 

— — of the Buddha 508 
being, four species of 161 
belief, wrong 121, 122 
Believer, wrong 121 

bell, ringing of 522, 523 
—sound of 104 (sim), 222 (sim) 
bellows 313 (sim) 
benefits, material 458 
—ten 165 
Bant 195 

betting, gamble of 375 
Imrqi 334 
Bhsdanta 38, 39, 40 
lihadda 43, 180 
Bhadda-rnuttaka 452 
Bhadda»*U 42 
Bhaddiya 50, 62 
bhadro 182 
Bhaga, six kinds 93 
BkqgaoT 80, 91, 92, 94 
bhfgimr/e 37, $7 
bhtunak Irtnarji 225 
bfutnanafs 106 
bhania-dt^at^ 256 
Bhtn*iil79 
BhapdukaSO 
bhans 227 
bkahga 409 
Bhtmkaechaka 218 
Bhltiya, King 235, 237 
bkatl ht-jaxakl jn 235, 
bha m 81, 82, 83 


MasaUgaSll 
— o(ta312 
Mm-kfttfil 
BtoafabMMM 113 
ftfapwi ihtraM Jaffa 85, 126 
Bhikkhu, 178, 179, 242, 258, 426 
attendant— 261, 262 
— behest of 484 
— cannot give medicine 329 
—defaulting 236 
— dhamma 431 
diseased-326 
Ehi-179, 180 
enemy — 333 "tv , 

—guardian 263, 264 
mert-280 i 

Incoming — 269, 264 

—-not to kindle fir© except lor 

preparing uhd for medicine 476 

old-219 

out-gomg-263 

re«idem-280 

— srigha 25, 29, 30, 49, 80, 141, 
143 1 154, 162, 182 
shameless-386 
■ick-434 

iim muti 450n s 
—thief 261 » 262 
um*fonnat£on of— 211, 212, 
welcome-179, 180 
BhikklW 181, 185, 210, 329, 421, 
426, 491, 512 

— asking for two things -461 
— dull in her faculty of intellh 
a fence 461 
g o ca ro 500 

— in relation to a bhikkhu 460-62 - 
— Instructor 542, 552 
“ Khudhaka 534-35 
— previous cocrihbulation with 479 
- res pecting a bhikkhu 460 
‘ — (saAgha) 181, 211,212 

spoiling of-512 

transformed — 212 

— VibhaAga 490-493 
Bhikkhu* 

—A group of seventeen 322, 482 
—A group of sul 332, 482 
—five hundred 291, 293 
—two stories of 121 
224 

AUd456 

179 

MWWr* 53, 59, 224, 225 
Bhqjaga 74 
Mtt«*-3tl, 472 
472 


564 

— akapp&a 472 
— kappiya 472 
Bhumnuyaka 402 
334 

Bfjaka 160 
bile, 193, 205 
— internal 206 

Bimbisira 84, 228, 239, 352, 518 
Bjnduaffra, King 25, 27, 52 
bird, fluttering 104 (sim) 

Birch 70, 196 

— of three kinds 267. 
birth 11 8 

Bi-sexualUm 5l3n 
Black mountain 402 
blacksmith 313 (sim) 
blanket, hairy 210 
— woollen 210 
blemishes, twelve 552 
Bltsstd Om 92 
bloated 288 
blood 442 
— oozing 292 
bloom, monthly 157 
— water/ 157 
boat 252, 468, 473 
iailing^-305 
story of-370 
bodhi 101 
Bodhidhamma 170 
Bodhf-saplmg 67 
Bodhtatta 99, 183, 357, 382, 506 
Bodhi, supreme 101 
Botlhi-trce 65,69^0, 71, 72, 73, 101, 
106, 114. 118, 129, 135, 283, 300, 
350, 493, 503 
bodily action 543 
bodily rejection 473 
Body, 1 10, 306 
—dead 201, 202, 277 
—decomposed 276 
four postures of— 354 
— human 318 
— not decomposed 276 
thirLy-two part* of— 84 
— swollen 277 
bqjjhd&ga 108 

bone(s), eighteen, of the back 296 
— white 127 
Border-country 43 
— region 481 
borrowing 274 
Ijorrowed 284 
liound 520, 53 J) . 

— smaller 522 

boundary, discussion on 515-516 
five marks of-5I5 
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marks of-3 14-15 
bow 320 

bowl(>) 128,253, 260, 263, 339 (sim)* 
441,469,474,475 
—bag 253 
begging-224, 238 
clay — 527 
cartlien — 441 
golden — 174 
iron — 238, 441, 527 
—made of wood 527 
—master of 441 
— ofTathffgala 494 
— satchel 260 
— store 2C3 

the story of touching-370 
— turned upside down 124 (sim), 
125 

— bowlfuls* three 471 

boy 329 

Brahmfi 83, 92, 99, 314, 341, 447 
Brahma 
— dhamma 335 

—god* 21, 26, 56, 70, 71, 131* 
160 

— ghosa 179 
— *Mr« (s) 108, 293 

JfraAntrarpw 96, 97, 138 
Brahmadatta 8 

Brahrtu#dkt~suUa 9, [0, 40, 189 
Bfafam-ksyikW 94 
Brahmalokn 20, 21 

Brihmatfr 23, 98, 99, 117, 178, 363, 
489 

deceitful — 351 
the story of a-348 
BrShmanf 363 
Br^hma^s 71, 74, 136 
Br&hma* 70, 89, 99, 349 
heaven of-21, 23, 82, 117 
brahmassara 149 
Braid 364 
breath 

in-coming — 3 14 
out-going — 314 
breathing 
—in 294, 297 

in-coming-297,298* 299* 300, 305, 
306, 307, 308, 309, 313 (sim) 
—out 294, 297 

out-going-297, 298, 299, 300, 305) 
306, 30£ 308, 309* 313 (dm, 
bribe 253 

brick-rampart 380 

bridge 265 

— the story of crossing 370 
bronze 478 


brooding 550 
bubble 476 

Buddha, 2, 19, 73* 78, 91, 150, 164, 
170, 180, 285, 335, 344* 382* 383, 
384, 394, 396, 399* 400, 402, etc- 
Dhamma of— 24* 56 
— domain of 116 
— former 134 

—image of 282, 283* 488, 5?3* 524 
privy-room of-447, 448 ■; 

— reviled in eight ways 99— jjfffl 
shadow of the— 509 j 

— span of 379 
— ten powered 59 
— three-fold pure 285 * 

Buddhaghosa 67, 106 
BuddhanUtram 352 - , 

BuddUa-rakkhita 43, 178, 271 1 272! 
335 

Buddhas, Individual 11 0, 117,, US,- 
120, 139, 178, 183* 22^ 29* 
Bvddhut-wtmsa 1 1 
Buddha a sa hhituppfdo $2 1 
bufftr-kingdom 239 
building, three-storied 218 
Bull 253, 265 
wicked — 1 12 (suit) 
bullock, 253, 267, 268, 309 (sim), 
379, 514 (sim) 

— sound of 447 
buttdif: 7 455 

liurial -ground 331 • 

bush, prickles of 501 
bushes, thorny 173 
business -man 191 
butter 442, 548 

byJmn-matta 210 ^ 

bvfplda 102 } 

C 

cage 248 
cake 431, 432 
fresh— 132 

CakhtvdU 70, 1 16, 520 
Cakkavatf 239 

Cftkrao^da 88 
takravoril 1 53 

calamities, eight 455n, 456 
calender, North-Indian 71 
calf 109 (sim) 
young 295 — (sim) 
calls of nature 487 
camel 202 

Cammakkl tandhaka 517-18 
Campfi 90, 130, 284, 542, 54S 
campaka 402 * 
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CmP&iktoa 4a 551 
^amp-wife 576 
■php»i 133 
Candagutta 51, 52 
(Coria-) Kvmarm-jktaka 506 
ct04«l»27 
cmdaru 74, 206 
CaC<Js-pajjota 159 
Gapdavgjjf 21, 24, 174- 
ca&gofaka 331 

cankers in the Dhamma 20, 21, 141 • 
Canton 452, 525' ' 
ctnvan-tnden 90-91 
ccn-Utkor 428, 430 
Cari}*~pitaka 11 
carpet, ICojava 412 
not woven— 433 
— scat 434, 435, 436 
woollen — 179 
, carriage 473 
* carrier 427 

cart 252, 253, 379, 451 (rim)-, 473, 
49S 

—bound 418 
cat 196 

■•cat** eye 77, 368 
Cildtiw qf tht OUhn Agamas 

■ and PaliNUcfyaj 5 
. Categories, five 230 
Cobt-pari* 94 
CatoraAga^ n amam i gatM 101 
Celibacy 496 
Qemetery 276, 277 
centipede £2$, 268 
cereals 198 
cessation 114 
i Truth ot-1 14 

315 

Cctanl 84 

Ctetlym 29, GO, 66 

mount sin 62, 63, 64, 236, 237 
— pabbata 50, 74 
CctoVtiU 93 
dtoptrfyMM aa ntta 11 
Ceylon 42, 43, 49, 50, 51, 56, 63, 64, 

? 5, 66, 67, 69, 73, 75, 77, 200, 239, 
32. 522 

CfeMafriK 202, 229. 275, 401, 437, 
458 

— bhiUchui 488 

oWatWiU'lS ’ 

108 

dari s r, high 457 -* 
cWa 103, 391, 315, 516 
OUv 75 

Osw 382, 399, 453 
488* 


characteristics, three 184, 340 
thf rattan 214 
chariot 40, 477; v 
wheel of— -310 
CM taka 53 
Chatta-mlOavtt 125 
duttha 272 . 

O aaak+jftaka 488n 
CftTiv 514 
Clu 220 
CAia 85, 301 
Cki-ckic-chU 219,221 
Chi« 452 
CAfe-dU-ai 525 
CAM 243 . 

CAun-t'i 402 
Ckit-po 90, 519 
CSKA 75 
Chift-to-lo 525 
Cftt la ft p'on 239 
child, young 297 (sim) . 

CSi-te, eit-^na-chi 525 

Chinese 5, 404, 513, 514, 519 


silver— 453 

tin— 453 

. collyri urn-needle 225, 236 
— tube 225 
colour, blue 478 
Command, elcphant-518 
verbal-271 

commends lion 323/ 324 
comment 294 

commentary 173, 241, 245 
detailed— 216, 246, 248 
tompa aim 220, 273,384 
" compassion 222 
Compassionate One, the Great 1 
compensation 263, 264, 284; - 
complaining 454 
Concentrated 102 
Concentration 182 
conception 158 
—of a living bring 153-159 
conch 53, 54, 368, 437 - 
— goblet 236 
tomeord 336 


Ohio 1 3n2G 
Cku 9nll 
ChU 220 
Cu-lo 231 
Chit-la 230, 284 
Ci ( At )-ii 220 
Cittala 431 
CiUa-jadkkrra 135 , 

CiUa-Tamoka 23 *'^ «^ V ■ . 1 * 

dttokaggata 113 ■ ■ *■ ' 

city, bounds of 52L. ' - ^ dneti * • U 

Sintra 518 ■ ■ . 

ci va r ad em wiimeys 468 ' 

Soara-oaipja 249 
dm 178 ‘ 


■ . J- 

■?.< V- ■ ■ 

*t'h V ^ >- 
,, ’ - 

} : 

s)& ■ 


Condemnation, words of, eleven 37 1 
Conditions, eight weighty 181 . 

Condonation K0, 521 
Conduct 150 

qf— 134, 175 f ;; / 

tint rule of- 163 * , N 

good-141, 165 ,.V- 

ua Rules of-495 ‘ ‘‘ 

ten rules of taking— 496 jf v*v r 
two kinds 'of nilcs of— 1G9\ 
conduit-pipe 297 / 

confabulation 478, 479 .■'=*■ 

confused 430 

155 - ■ ^ 

cpnscfencc 348 . 


clique, separate 467, 468, 470* 
cloth, fleecy 326 K 

clothing, deei^hidc 210 
feathery— 210 * , 

five kinds ri-212 ; ‘ ‘ 

^ ft* 


iL* 

vii 


grass-210 
tree-bark-210 


trec-plank-210 . 
cioudUS • '• . 

cobra, prisonous I6j‘fdftj 'y t ‘ 1 <‘ 1 * 1 ; '* 
cock- 493 ' ‘ ' 

coconut 237, 242, 281, f «i02 s 

— goblet 236. 237 ■ 

— shell 236, 23r ' -M 

coffin 366 ... * , 

"£LS* 


conscientious follow 391 \ m >-_ 

—man 390,' 439 ■' - + T ‘‘i\V 

conscientiousness, 165, 166, 181, 397 
— lack of 479, 480 r \ , - > 

—no sense of 401, 403 / ' 

—sense of 439 \ * r ' 

CoosciousneMg seven stations of 161 
—thirty-two types of 208 i U : 
consequence, four things of 199 r 
Contact, evil 476_ ' * x \' *' F ' t1, 

‘Contemplation, thirty-eight types' of 
302 

contentment 164, 397 
Controller of men 89, 90 
Convention, popular 201 
cooked fish, meat/ rice 471 ■ ' ; * J 
copper-plate 40 
— vessel 300 

Cdm 231 *'■ ftr*'. -• ir ■■ 
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card 141, I T9 
com* uncooked 538 
cost-money 429 
cost-price 430 
cot 248, 455 
cottage* permissible 526 
cotton-plant 309 
cotton-wool, soft 30B ( dm ) 
Council, 

First— 16, 19 
Second-20, 21 
“ Sevcn-hundred ”-19 
Tlurd-17, 18, 20, 77 
Court-room 490 
courtesy 331, 332 

— with questions of welfare 332 
covered 203 
covering, story of 366 
cow 159, 202, 230, 305 
butcher of-350 
mother-295 
— pen 305 ( dm ) 

— * head 288 

cowherd 91, 112, 295 { dm ), 

305 (dm) 
crab 223, 224 
cradle 307 
craving 83, 1G1, 162 - 
crocodile 250, 52 5 
crow 196 

Crown-prince 35, 36, 37 
cries, two kinds of 352 
cucumber 492, 526 v 
C&f* 292 
Ctlfdbhaya 43n22 
CBtadeva 43n22 
CH/d-JV^e 43 

( Cola )-Panth*ka 463, 466, 467 
CBta-oedalU 447 

Cu&uwgga 4n5, 300, 533 35, 551, 552n 

CQlo-(dara) 90 

cumbafaka 376 

curd 442, 477, 548 

current, rapid 252 

curtain 155 

customary law 405 

custom-house 233 

tuH~cittd 24n33 

cutting off the lift, six kinds of 319, 
320 

D 

Dabba 382, 387, 393 
— Mallaputtt 383, 384, 393 
dagger 351 ( dm ) 

Dakkhindvatta^satikha 53, 54 


Damipis 194 
d*n*-pati 153, 154, 373 
ddnaxmtJ 153, 155, 373 
dancer, acrobatic 214 1 
dancing, to see 493 
Dangtr(s) 
four— 90 

— from entering king’s palace, 
ten— 483, 484 

-from tigers, wolves, Jkms 
380,436 

— from water, fire, robbers 156 
danUnkaffha 225 
darkness 125 ( dm ) 
das* 224, 486 
Ditaka 17, 42, 174 
Dasa-htsala-kammapaiha 48 
daughter-in-law 157 
dfjntka 262 

Death 121,291,318,321 
—commended 317, 323 
debtor 151, 502 
decisions, unlawful 349 
decorum, good 337 
— roles of 473, 498,499 
— sense of 458, 459 
224 

deep knowledge, nineteen types 
313-314 
deer 168 
female — 159 
herd oM5, 290, 339 
— ddn210 
Deer Park 2 
defaulter, 392, 394,398 
-first 376 
defeated 196—197 
defilements, 100 
— desire lor 102-103 
—threefold 460 
deity 451 
deities 215 
guardian-160 
heavenly-301 
Deliverance 141 
four conditions tor— *1 12 
knowledge of, Insight into— 182 
demand, oral 428 

Dependent Origination 10,83, 85, 94, 
the Law df-10 
deposit 260-264 

depravities 43, 139* 140, 1G6, 335 
destruction of— 123 
deputy 427, 428, 429, 43Q 
dm 236, 393 
desand 13 

Desire 102, 162, 203 


cleansing from-102-104 
five kinds of- 103 
Realms of-81, 84 
Destiny, Good 122 
— evfl 122 
— five kinds of 161 
destruction 162 
Detachment, 104* 317 
—three kinds of 102 i 

—two kinds of 317 ; 

determination, 234 j 

— deliberate 442 j 

—mutual ( previous )23l, 232, t7Q, 
determined place 232, 233 j 

previously — 239 
Dcva 43 
— put ta 512 

DevadaUa 169, 394, 395, 396, 397, 
398,467,551 

DevadUtasutia 45* 58 1 

DevakH|a 64 t 

Devi nun Inda 512 
Devflnampiya 72 

Dcvflna m-piya-TIsia 49* 50* 51, 52, 
53, 54,62, 67 

device 26 6, 330, 346, 430, 469 
Dhajagga-Pontfa 116 
Dhamma( s ), 1, 20, 26, 27, 41, SOL 
125, 167, 182, 183, 399, 400, 44$, 
489, 534 

co-partncr» in the-414 
—eightfold noble 344 
— eighty-tour thousand sections of 
30, 190 

Expounders of-39 
long continuance of— 479, 481 
—noble 338, 339, 392, 343 * 

iix-33 * 

— thorns in 173 
DharnmacakJcappaoattana-snlta 47 
iftflwntiT ^(Trdh 224 
Dhmune Irish amtt-T 30 

Dkamnmpada 11, 446n, 451n 
DhammapftU 43, 90 
Dharamspill 33 
DHainnm-pitaka 3, 5, 7, 8* 2% 75 
OhimOk^nUhita 36, 43, 46, 136; 

178, 271, 272, S3* 
DhuwiunUduittihen 37 
fl Ww 11, 108 

fyhamma-taAgdkmi 108 
AiHu/ftoMfM n 83 
Dliini-vu)()hib 92 
Dhanika 78, 222, 223, 226, 228, 229 
elder-221 

Dhaniyi 221, 227 „ 


Dharraagupta 356, +14, 455n, 486n, 
487, 488, 5l7n, 518n, 525, 528 
—school 491 
Dhftvkathd 1 1 * 

Dhltus, throe 80, 81 
Dh&naffikh* 90, 
dkuranikhepo 207n4 
Dhtia 79, 264, 395, 454, 470 
—dtemm* 153, 354 434, 

Dhutagu^ai, twelve 167 
dfotto 164 
Dbm 374 
dky3na-sam&dhi 178 
dibba-sudkJ 117 
difficult 

questions on — points 269 
— persons, thirteen 510 
digging th * earth 450-451 
Dlgjka 43, 77 

\ Dfgh*ema 9, 16, 189, 449 
Dlgha-Mriya$a 387n 
Dl&omktja 5, 48, U I, 126 
Dlghavlpl 66 
Director 90 
x Dirgk&goma 10nl7 
' discerning knowledge, three kinds, 
of 43, 102, 124 
discerning lores 534 
three — 21 

disciple-companions 188 
Discipline, 181, 194 

— non-rejection of 192-194 
—rejection of 189—192 
Discontentment 164 
disgust, sense of 196 
disease 206 
| afflicted with — $28 
disown 185-187, 189, 190, 194 
dispute, 550 

— eighteen points of 512 
— lour kinds of 391 
distance 472 
distressed 185 
ditch 278, 279 
dk #vih*ro 216, 222 
divination -expert 295 > 290 
d|vinc being 193, 194 
document, written 324 
dog 196 

dead- -291 (rim) 

donor 262, 263, 280, 281, 469, 470, 
477 

door 216 

double tongue 446 
doubt 479, 480 
down-fall 243 
downy hair 259 


* 
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—wing 290 (lim) 
dragon 511 

draught 245 v 

dream 356, 357, 362 
four kinds of— 356-358 
dream-interpreter* 39 
drink 247 

— not permissible 525 
— permwible 525 
drum 

—beat of 237 
— beating of 227, 491 
dubbaU299 
Dubbhtrita 190, 545 
Dubbhlritlni I In 24-25, 
duggttHjO 290 
dukkaram 186 

JDwJfefatftf(i) lln, 24-25, 140, 174, 
175, 190, 195, 196, 201, 202, 203, 
204,214,215,216,222, 231, 236, 
240, 241, 242, 243, 244, 247, 248, 
250, 251, 253, 254, 255, 256, 259, 
260, 261, 262, 266, 272, 273, 276, 
279, 283, 322, 323, 324, 325, 327, 
329, 331, 334, 336, 338, 346, 347, 
360, 361, 365, 367, 368, 370, 372, 
373, 379, 387, 392, 397, 396, 403, 
404, 406, 411, 415, 418, 419, 428n, 
429, 430, 437, 532, 538, 539, 545, 
etc- 

—ten 552 
Dimdubhinara 47 
dUsaka 205. 

dust, scattered 297 (rim) 
Dulija~g&thJ*scti/tgap ik& 535 , 543 
Duttha-gima^t Abhaya 75 
dutthuUdm 1 19 
dvattiimfkarf 1 17 
dnhattaka 412 
dwelling-places 168 
— objectionable 226, 
dye-basin 455 

E 

Earth* quaked 42 
—real 450 
—unreal 450 

case, 104, 105, 107, HO, HI, 112i 
315 

— mental 111 
Eastern Mountain 51 
eaves 380 
eel 448 

efforts, right (four) 101 
egg(s) 100 (sim ) 

— shell 101 
eight-fold 125 
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232 

rkeka 122 

aUwfl 289 
atatf 107 

ekodi Mfw, cetaso 107 
t{aka**atukka 321 
elements 357 
—four 154, 293, 299 
— four great- 3 57 

elephant 193, 202, 267, 302(*im), 

477 

— command 518 
— hall 58 

shrill cries of— 353 
story of— 352 
— tusk 250 (rim) 
whim — 39 

em MI ifhmmt 541, 550 
embroidery 161 (sim) 

— composition 223 
Emperor, Sovereign 311 (sim) 
sneip 333 
enjoy 152 
enjoyment, 

«r~by a debtdr 438, 439 
—by an owner 438 
—by a thief 438 
*—by kinsmen 438, 439 
conscientious — 439 
: — four kinds of 439 
— illcgimate 439, 440 
— legitimate 439 
— shameless 439 

enlightenment, thirty-seven factors 
of 344 
— tree of 493 
enlightened 139 
enough 147 

equanimity, 108, 110, 111, 112, 289, 
297 

— development of 289 
— ten kinds of 108 
equivocation 393 
errand 335 
— going on 551 
entemity, exponent of 41 
eunuchs 353* 392, 513 
evil(s) 

— paths, three 458 
— *pi«t 129 . 

ten— 510 

—thoughts, (lot, kinds of ) 104 - 
ewe 392 
exchange 535 
excrement, pit of 351 
exertion 307 
exogamou* 465 


568 
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expected garment 420 
expostulation (i), ten 242 
expression*, 

— one hundred 187 
— eight 187 
—five 232 
— fourteen 186, 187 
- — seven tee 1 1 186 
— sixteen 186 
—sixty 187J 
— twcniy*fivc 232-234 

nUnutUv 283 , , 

Eye-Divine 46, 466 - . 

— fleshy 113 
— 45, 46 
— of wisdom 1 18 * 

—transcendent 1 18* 1 19* ^ 

110-122 

i ’ ■ 

F 

face to face 414 
faeces 198, 206, 476, 492 
passage for 37 
Fa-fi 43 

faith 162, 1GG, 167 
object of — 547 

full from the state of Srtkkn 187 - 
false 445 
—worth 345 

folw)v*>tl* 345, 541, M2, 531 
— dWilimiie 24! ^ 

— real 345 
fame 93 

families, spoiling oth*:r 330 - 
f&mi)y*dhhmma 489 
famine 468 
great --4QJ 
ftm-mo+rku 108 
Fan^'o 463 
farm-bud 432 
Tat 306, 548 
fatty things 335 
faults, eighteen 303 

ftar end terror 44-4 

fuMtneu 183* 186* 188, 194 
femalc{ * ) 

— of lower creation 196 
throe kinds of— 197 
- — sex-centres f two hundred and 
seventy ) 200 
fetters 307 
feudal chief 427 

few % a 220 
fibre 427 

field I8G, 254, 255 
fifth danger 484 


fighting^equipmont 226 
- — implements or 368 
filter 442, 523 
finer fixture 427 

fiiigcr{0, 

— poking with 332 
— snapping or 328* 375 
—two 537* 545 
finished 409 

fire, 35* 156*222 (sim) 

^ — flame 310 ( sim ) 

— heap of 163* 199 ( sim ) 

—the story of cmiption of 334 
— to make and get ashes 476 - 
fish 196* 224* 250* 251, 470* 548 
—trap 251 
fish and meat 378 
foot ( feet } 
no-267 
—four 267 
—soldier 477 
— spread 517 
two— 267 

five groups oT five 232-234 
— { demands ) oTDevadaUa 396 
flesh, 201*442 
—human 549 
—lump oT 286 
fiighti nets 114 
fling of water 522 
flinging water 521 
fling— stone 230 
flowers 136 ( sim ), 286 
colic ling-1 48 ( sim } 
flies 442 
foetus 316 

fottuty datmttbn qfZ2B 
fomentation 328 
food 154* 396 
—delicacies 474 
— extra 471* 473 
—five kinds or principal 471* 472 
— fourteen kinds of 1 53 
—in succession 470 
—not in proper time 474 
—not properly covered 327 
regulatioi^472 

jtfettfpmft-474 
—scarcity of 129* 130 
forbearance 145 
forest* 255* ^56 
—artificial 363 
—bound 230,418 
— dweller 221 
—keeper of 256 
—not owned 255, 256 
—owned 255, 256 


— place 444 
— place, bounds of 521 
Forest* of Bamboos 53 
— real-363 
— terrifying 136* 137 
forester 347* 348 
form, 

— handsome 119 
—Ugly 119 

Form* Realm of 81* 82 
Formless Realm 81* 82* 290 
formal resolution 212 
formula, magic 331 
foul smell 98 
fringes 486 
frog 91, 267 
fruits), 167* 526 
— four 342 
jack-tree-526 

— of the life of a recluse 296 
Ws 5 IB 

fumigations 441 
furnishing for hut 378 
future (sim) 319 

G 

Gaggarft 90 
fotaftfrefadnll, 

^ehapati 153 
230 

Giiuanl* Du(|ha— Abhaym 75 
gambkrra&h?*a 14 

fttrika-valia 221 

Cana 254* 338, 467* 530, 550 
gavtakt 37+ 

^dHMf 304 

518 

Gflndha 204 

Gandltabb* 9* 26, 159 
Gandhabbas 44, 66, 71 
Gattdhtra 43, 45 
Owd? 278 
Gahgi river 200 
Ganges 342 
—the great 148 
— water 53 
l<tn*k'jcHA 212 

garden 253, 254, 281 
Garden oT Brilliance 60 
garland 165 ( rim) 

Garik 492* 549 
Garment ( s ), 426* 524 
—extra 410, 417 
—holy 419 

—inner and upper 42s 
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of heretica 425 

nun-411, 41$, 443 
run and bmthingr-442 
-ten 1tind» of 552 
—three 281, 331, 412 
— abc kinds of 409 
washing-421 
goru-bkaTyiam 337 

Garudn 9. 57, 193, 275, 320, 370, 
512 

Cam^hamma 180, 467, 547, 552 
gate-keeper 218, 307 
t *tKs 9, 11, 12, 13, 14, 15, 16, 19, 
20, 21, 41, 45, 46, 47, 48, 50, 53, 
366, 446, 449, 451, 466, 507 
Gftvuta 293 
geese 168 

generations, seven 420 
gestures, physical 323 
Geyya3, 134 
ghee 246, 279, 548 
— boiled 442 
Ghoalta 381, 399 
GhotiUtrtm* 381 
gift(s), 

— diversion of 430, 444 
— extravagant 486 
— of * cow 433 
— of a form— land 431 
—of a tank 4Si 
—of a forest 432 
— of a goat 433 
—of a grove 432 
— of a parlj 432 
—of water 431 
— permissible 438 
- — pious 409 

1 — to co-partners of the Phamma 

! 414 

Gujhft^kfila 219* 220, 327, 385, 
392, 393, 397, 437 
gila 220 

Ginger, fresh 476 
\ —yellow 454 
go-between 537, 538, 546 
| goblet 237 
1 go-cara 176, 311 
) Godatta 237 
tgods 291, 323, 324 
gods, Thirty-three 6, 91 
going on an errand 542 
gold 

— and silver 18, 155, 425, 430-432; 
437, 436, 431, 432 
— and sliver ingot 155 
coins in — 486 
country of — 42* 

72 


device for taking-430 
image of — 437 
Land of-47 

tackingdn pearls { sun ) 247 
raw-114 ( sim ) 
taking-437, 438 
uatouchablc-368 
gong 280 
good 96 

—behaviour 166, 301 
— conduct 182, 301 
five — points 303 
— four-fold 300 
—speech 194 
gopak * i 71 
go-flrfa 288 

Gotama 2, 101, 124, 126, 139, 144, 
145 etc. 

Ascetic-125, 396 
Samapa-5, 80, 98, 397, etc. 
Gotamaks-temple 407 
gourd 225 

Government, robbing the 265 
Govinda 220 
GoyBna, Western 89 
grain-measurer 305 ( sim ) 
grass 125 ( sim ), 283 
—cart 380 
— Art 220, 221, 379 
gratification, illegal-351 
gruxsy fai ( tiuda ) 306 
Gnat 96, 154, 293, 299 
—forest 168* 285, 287 
four— Elements 313 
i— shrine 235 
grud 104 
grots 308 
ground, above 247 
Grovt-btund 418 
gruc), 121, 469 
—thick 471 
grumbling 434 
guk9 6 

guide, ipirtual 21 1 
gullet 253, 476, 478 


H 

Hadqya 204 
hair, 244, 364 
— pondering upon 288 
— pulling out 511 
respects to — of 
the Buddha 494 
— 't breadth 248 
hahdda 452 


halt, night’s 449 
hammer, iron 320 
Han 80 
hand, 

—clenched 483 
—distance of 472, 473, 477, 
—extended 472, 473, 477 
handicraft 186 
handker^chief 411, 412, 413 
handsome 214, 215 
harassment 260 
harem, royal 25 
Harltaka 25, 53, 54, 334 
HarltakI 213, 493, 525 

harmony 182 ' 

harvest-season 444 
hatchet 180, 334, 491 
Haithaka 445 
AaUha-rkamma 217 
MaUhis*l*5& 
h* 189n$l 

head 195 ( sim ), 253 
heard 388, 395, 396 

— and suspected 388, 395 
heart-basis 306, 313 
Heaven 122 ^ 

Htinous cffmc4s 450 

hell 122, 166, 321, 339, 343, 351 
help-mate 252 
hen 196, 267 

— *s downy wing 290 ( sim ) 
young one of— 1 18 ( sim } 
herdsman 286, 287, 292 
— soman* 291, 293 

heretic, 41, 80, 167, 192, 327,425, 
499, 511, 552 
— conversion of 51 1 
— garments of 425 
—flaked 141 

hermaphrodites 198, 392, 513 
hermit 286, 267 
High-Power* 113, 11 4 
Higher 

"—Conduct 183 
—Mind 183 
—Wisdom 183 
Himalayas 25, 287, 385 
hindrance( s ) 310 
—five 344 
kiwttoppa 181 
hoc 240, 241 

holding ( of twelve kinds ) 3G4 
hole 161, 246, 413 
525 

honey 132, (sim), 247, 494, 526, 
548 

— stone 525 
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horripilation 156 
horse 40, 202, 265, 477 
— master 401, 402 
— merchant 128 
sound of— 447 
—trader 1 28 
“wheat 128 
Ha-saA 513 

hospital, lying-in 285 
hostage 266 
house 

— 'holder 331 
— less state 150 
—manager 376 
—of trance 37 
precincts of— 230 
htiuh 13 n26 
hsin 81 

hungry spirits 66 
hunter 290, 339 ( aim ) 
hustle-bustle 505 
hut, 378, 379 
— big 377 
— ^demolished 222 
site of— 380 


I 

I-clia-mu-Ua-li 394 
iddhifilda 139, 508 
ignorance 114, 122 
iguana 196 
illegal act 

—of a divided group 516 
—of a united group 517 
illness 468 
image-house 300 
imaginings 307 
immaterial quality 3 1 2 
impermanence, law of 21, 316 
impermanent 316 
„ impUtrunt 320 
improper 171 

Impurities, 288, 293, 294, 302, 325 
— M-smclling 288 
—meditation on 290, 291, 294 
— pondering upon 288 
— samfdhi on 290 
— six kinds of 164 
— tert 181 

— tmneomeditation on 343 
in-capacitated, eleven kinds 353 
Inda, Dcvlnam 312 
Inctagutl* 30 
Inda-kMla 230 
iWrtwtft 371, 372 
Indeterminate^ s ) 476 
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—offence, first '404 
— offence, second 406 
— two 8 

India, middle regions of 48 1 
indication, 271 
—false 432 
— ( of hit desire ) 432 
inMrvtfy 414 

Indiriduah-Buddha J 10, 117, 118, 
120, 139, 178, 183, 220, 295, etc. 
Ittda-Ckim t 452 
indolence 115, ]34 
indriya 189 

— harmonising of 289 
— rejoicing of 269 
initiated 132 

initiation 140, 179, 183, 211, 348, 546 
1 — hy a ta^gha of ten persons 499 
giving of-499 
insects, 359, 457, 478 
— in water 478 
-^water with 457 
insight 2 88, 341 
— penetrative 113 
instructed one 322 
instruction 
giving— 270 
instructor 322, 324 
tnsuiting 445 
fottnd 193 
intention 3$ 
intercourse, sexual 405 
i/tUmalty 288 
intoxication 16 1 
invalid 476 
invitation 4G7, 469 
correct way of-470 
irfrffHitha 3 1 1 
Iron— Palace 74 
irrdmni 453 
Uddhata 88 
l-si-ci ( ki )-H 220 
Isigili 220, 385 
Issartm imm&navihf ra 74 
Itivuttoka 1 1 
/ ifihilitiga-vastna 285 
Ittiya 42, 43, 50, G2 

J 


jackals 196 

jade 368^ 

jfj*urantitn 199 
jaggery, lump of 442, 518 
Jambu 258, 506, 514, 526 
—fruit 279, 280 

JambukolA-paftana G7, 72, 74 


>XJambudfpa 17, 18, 20, 25, J| 
51, 52, 55, 61, 62, 67, 69 
89, 133, 135, 385, 414, 522 ’ 
Jambu-trce 88 
j opponent 320 
jar 244, 245, 246 
empty — 246 
—price 246 
jasmine 25, 146,403 
11, 41, 159, 507 
“sutta 189 
jfta-rUpa 496 
jlti ( birth ) 82 
jfti ( flower ) 25, 146 
jatiia 180 
jdMiu3l2 

jtgutch ' 1 00 

Jeta-park 4, 433, 434 f 435 


• H 


; 


\ 

i 



JctJha 443n 


— mis* 50 


jewels, eight 53 

— offerings to three 403 
— precious 164, 484 
three— 1,54, 125, 241, 303, 326, 
501 


jAriw-dAamma 294, 307, 308, 459 
jhfna-samfdhi 300, 310 
— — dhawna 303 
jhffxii 105 
Jitia-dat/ijam 153 
jrnnt 98 
jive 53, 1 07 

jlv;ika, 9, 53, 90, 407, 519, 520 
Joiivana GO 1 
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joy 104, 105, 107, 10$, 111, 315 
—two-fold 314 
jungle 241 
junha-pokkho. 149 


K 


Kncciiynna 17ft 
kahjpana 229, 280, 33t, 427 
kaktfumfdi 373 
kffja 25, 54 
Kij^ra 74 
lvCka^ifa 19 
Kakusatidlia, 34, 73 
— lira period or 1 38 
Kljiigiri 402 
Kil nkSfi m a-mflanla 47 
Mahi-47n40 

kaUln-rllfiK 316 ° 
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Kalandaka 7, 146, 149, 150, 152, 
154, 377, 382 
— nivfipa 392 
jtflanjanti 525 
Kfijesoka 51, 52 
KJlasumana 43, 77 
kdtika 480 

Kiludiyl.355, 504, 505 

halyfm 

—dhamma 48 
— mitta 160 
KaiyfttiT 66 

k&ma 103 
kHmacchanda 102 
kdmoguna 103 
k&ma-pari}jha 162 
k&ma-piplsf 162 

k&mfsaDa 123 

Jmx-sukh* m 86 
kambala 147, 409 

| kdmrna 82, 172, 182, 183, 184, 244, 

' 529 

nattt cat tit t ha- 2 4n4, 244, 398, 421, 
438n7, 498 

Ratti-dutiya-* l, 384, 438 

kajtima^-bhaia 81, 82 

\kammam 546 
kammaniya 114 
kamm<xp$dak3 546n 
k&mmal f hfna 301 
kammaitfc? 550 
kamniavudino 181 
kamma-vipska 349 
kamm-psti 40 t 
Kan4a 65 
Kant aka 61 
Ka nth aka 399 
l£apil&, city of 503 
Kap lia- vatthu ISO, 287, 436,504, 
505, 506, 509 
kapota 196 

kappa ( kappiya ) 476nl2 

—five methods of making 476nl2 
kappa{ s ) 166, 210, 220, 337, 353, 
383, 397 

kappoka 275, 329, 452, 453, 473, 
1474, 475, 

^ — with a long handle 475 
kappfsa 309 
kappiya 212, 480 
d-223 

— bhan^a 281 

— * k&toka 186, 280, 379, 404, 432 
451 

—vohfra 403 
karavika 26 t 80 
Aurma 349, 350t 


kdrffpana 229, 239 
karunf 222 

kdsdva 2, 4, 28, 45, 55, 128, 144,223, 
224, 227, 248, 249, 263, 281,339, 
407, 413, 414, 443, 447, 454, 466 
Kashmir 43, 45 
Kis! 220 

kasim (s) 105, 113 
— ten 293 

kasinc^&rammana 105 
kasinjni 84 

Kassapa 2, 3, 4, 5, 6, 16, 17, 42,47, 
64, 117, 125, 138, 181, 344,447 
—Buddha 73 
life period cf-438 
kafacchu 54 
katakammy 422 
Katamodaka-Tissa 394 
Kala~( morale* )-Tiisa 467 
kathfbheda 14 
KaihS vatthu 1 1 
KaihAoaithuppakarana 42nl5 
kafhma 207, 409, 443, 528-531 
— eight causes for taking away 409 
-^garment 530, 531 
**/i253 t 356 

Katttka Cl, 71, 149, 409, 443% 444, 
524 

^pUTtnamd 143 
k^ya&andhaaa 147 
kJ ya-ja msAgga-rfga 203 
k fya-uacl dvfro-ajjh f cSra 184 

Kcd4l2 

Kt-U {afiguli) 332 
Kefitbha 23 
JTVm to 33 
khfdamya 525 
Kha^tJacLaua 467 
Khai>d a-dcvl 394, 467 
khanda-stmf 515, 521 
khondhf 84, 316 

khandhaka{s) 8, 10, 183, 300, 338, 
394, 407, 409, 434, 442, 489, 493, 
524, 527 

—of receiving Initiation 512-531 
I67n22 
khandka^paritta 116 
Khara 90 
khattiya 394 
Khenta 43, 135 

kh'443-paiul* 21 
khjndsava 121 
khoma 409 

Khuddoka t 9, 10, II, 288 ■ 

Khuddakfgama 16 
Khudd&ka-pftha Hn22 
h'httddaka-vaithu-k handhakn 55 1 


* 


Khujja-sobhUa 19 
Kia-Ian^t*o 149 
Kia-Hu-i'o 355 
Kia^na-fu-lo 518 
Kia-na-kya 61 
Kia-ni 526 
Kia-po-yao 525 
Kia-sa 227, 234 
kilcsa 300, 307 
—kJtnf 162 
kill 240 
King 148 
— fisher 168 
—of gods 493 
— '$ record 380 
— *4 strvatU 501 / 

Kinnara 9, 193 
Kinnari 215 
kissing, 365 

— euphemism for 365a 
Klflgiri 401 
Kiu-kia 19 
Ktu-li-io 455 
Kiu-po-Vo-h-Jdtt 525 
knife 109 ( xim ) 
knot 204 

Ktwtucr of the \\forld 86-89 
knowledge 83 

discerning — 43, 102* 124, 344 
— nineteen types of 313-314 
kojooaka 326 

Kokllika 394, 467 

Konigamana 73 

Ko-n a -gam-muni 64, 138 

Konti 33 

Kosala 84, 200 

Kcjaambaka-klvandJiaka 532-33, 551 
KosambI 331, 399, 532 
koseyya 409 
Kosiya 178, 433 

Kjatriya 37, 117, 136, 157, 178 

Kuang-chou 525 
kula-dUsaka 330 

kulam 301 

kvlanagara 506 
btflra 455 
JCumbhaanfos 44 
Kun chang 528 
kummbso 471 
kumuda 526 
kttnda 402 
KundalakesI 273 
— vatthu 273 
K'ung 101, 137 

Kunaidl 21 7 # 218, 265 n22, 387 n 
hisala 

— dhammas 77 
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— vUki 311 
kusalassa 446 
kustvakfro 234, 277 
Kusinf rl 2, 417 
Kttffigfraill 19, 146, 433 

L 

Ubha 520 

Itbouren, manual 217 
Udder 217 
Ukhj 224 
Lakkhan* 349, 350 
lakkha ne-upMijjhfytiMfo 105 
lamp 383 ( sim } 
lapse, grave 195 
Law 

— B* 0. I37n34 
—of Causation 299 
— ( of decorum ) 371 
— of King Asoki 39 
Vinaya-160 
lawful 453 
laziness 164 
learning, 

— higher 184 
—threefold 183 
three kinds of— 184 
leg ( of a cot ) 

(four kinds) 455 
legal act 

— of a divided group 517 
— of a united group 517 
leprosy 500 
scab oMOO 
white-334 

lesson of recitation 186 
Liaison 375 

Uechari 129, 157, 218, 352, 481 
— -kulia 286, 551 
Uccha 216 
lie 445 

■ — deliberate 241* 445 
life* 

—holy 160, 161 
—future 123 
germ of-161 
— past 123 
— present 123 

— vitality i two kinds 318* 319 
— wheel of 166 
lime-plaster 457 
linen-cloth 156 
Itigike 92 

lion 134 ( tint ), 342 ( sim ), 482 
grease of— 174 
—king 29C 
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living beings, nine abodes of 161 
living Prince 519 
toad 253 
bbha 103 

Lotmkwnbhi-niraya 352 
Loha^pCsfida 74 
hkctr-dhommS 87 
Ukat-dh&tu 70, 89 
Lokantarikf 89 
bka-^ajja 169* 346 
lokiya-wh&ra 92* 162 

Ubittara 162, 182 
— magga 162nl7 
aa 103 

Lo-na 520* 521* 522 
loop-hole 182, 201 
U-p'o 520 
lores, three 341 
losing 426 

— five garments 426 
— three garments 426 
lotus (es) 137 (lim )* 250* 257, 310* 
495 ( tira ) 

— red 179 ( sim ) 

-water-flower 21 1 ( sim ) 
tout 1 19 
Lo-yvt 514 
Lu^-cht 71 
Luxuries 518 


M 


trwtha 471 
mace 223 
madhu-gotdea 284 
tnadhuka 526 

MadhyatnXgama 10nI8, 13n26 
madman 205, 275* 362 
madness 206 

Magadha 227, 228, 249* 503, 504 
city of— 514 
— country 514 
speech of- 194 
weight of— 514 
M&gasira 72, 143 
magg* 197 
m*ntn4-m6£gam 205 
magician 323 
magic-powcr 406 
—spell 320, 332 
— suite 333 
M^bor-cfiadaa 171 
Mtht-Afthakatk r 202, 241* 325 
M*hf-bhftifni 154 
Mahabodhi 69 
MthMdna 43* 64 
( Mohs ) DkammapsU 507 


Mahfidhanuuarakkhita 43, 4g 
mahaggafa 13 

Mahfl-kappina 180 
Mahff-Kast&pa 3* 4* 7, 8* 

Ma hflkhandhaka 493 
Mahdltka 2, 3* 98, 121, 382 
Subha dda-2, 3 
Mahf-manfata 147 
Mftha-Moggallina 132 1 

M&hSnlga 62 j 

Mahfin<gavana-park 63 j 

Mohfttfma 477 * 

Makf-N Jrad&-Kwjapa-J stake 46 
Mahiniddesa 92 1 

Mohs-Paccarl 241 n5* 325nl7, 34^5 
366n29* 375, 467n3 
MahspadtsS 171 

Mahfl-Paduma 133, 200, 201, 2 jq 
282* 330 ■ ' 

Mahi-padumatthera 218 \ 

MaMpajSpatl 181 
Mahd-panthak* 465* 4 66 
Mahs-pavfratts 142* 143* 221 
Mahirijas 88 
— four 274* 494 
Mohsr cattsro 452 
MahSmkkhUa 43* 47 
Mahlratlha 43, 46 
Mflfigsamajo 4C8 
MahSsi'vajja 122 

Mahs-sfvaka 117 ^ 

MahSs 1 hand da-sult a 122 
MahIsir!sa-bodhi 73 
Mahi-Sumana 282 
Mahimmma 200, 270 
AfahJjummatthtra 366n27a* 376 | 
MhaSwgga 10nl2, 493, 551n35 f 
Mahff-{ vana ) 148 
Mahs-vattJni 300 
MahJwddfa 447 
MahSvih5ra( s ) 5, 237* 387n 
Mahflyfina 70 
Mahi mso-*nai>4 ala 45 
Maliinda 31* 33, 34, 42* 43, 49, 50, 
51,52, 54—57* 59, 60, 61* 62, 
64—67, 73—76 
Mnhindathcra 77 
Mah f iiiaVa*459nS2 
Mahodara 90 
Mahoraga( s ) 9, 57, 193 
Mahtsaftghikas 356 
maiden -jewel 53 
maid-servant 154, 155, 376 
Mojjhtrtik* 33, 43, 45 
mqjjhalfa 108, 109 
Mfjjktmd 43, 47 
— niJeSj* 126, 189, 252 
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A fajjhpnJ&G 17 * 0 9j. J6 ( 165* 189 
m ckara-dantaka 224 
310 

mekkafak^mtla 310 
Malays village 229 
male, of three kinds 198 
Mallaputta 382, 387 
magic power of~385 
MaJlitfiiua-vihira 405 
MalUs 2 
Mallet 223 
Mdtiks 402 
Tnam&xi 471 
man, 40, 143, 200 
—blind 118 (aim) 

— clean 291 ( aim ) 

— conscientious 439 

— intelligent 449 
— lame 307 ( aim ) 

— mad 275; medium 230 
4— medium -sized 516 
pious 41 

— with dull wit 439 
— with marks of both sexes 200 
— with sharp wit 439 
_ — worldly 99 ( aim ) 
manager 430 
man chih 224n33 
mait-fu 224 

mango( es ) 65, 258, 282 
—fruit 280, 488 
—thief 489 
■ — tree 55 { aim ) 
mam 53, 224 

MlnatU 213, 214, 358, 404* 53 U 
532, 545 
manta-pT fha 4 
man^cha-iu-po 49 
man^a 64 
mand&ra 2 
Mandavya 159 
Mandhfiti 220 
m a nodu& r 8 vnjjana-tit fa 3 1 2 
manvpubbofigamf 446 
mantra 469 
hi ao-yt'a-^hi—t ' a 452 
Ai#r4r 89* 92 , 94* 99, 129, 130, 131, 
144, 147, 292, 314, 34) , 447 
marker ( none- ) 255 
marks, thirty-lsvo 93 
marriage 374 

M*iaka( ■ ), 229, 237, 280, 337, 546, 
—five 269, 270, 271, 283 
— ilx 269 
masfragatti i 368 
majJfaAn 455 
massage 32 U 


mat 326 

mata-akkhayiUt 200 
match v 

— maker 373, 375 
— making 214 
material quality 312 
mati 171 
mfiiMf 1 74* 534 
M&tite^matUiTn 133 
Ma-tou-chti-io 284 
Matt£bhaya king 76 
matter 461 

matting, exposing of 454 
m*iugh&to 321 
Mlyfl Queen 117 
meal, one 186 
mcan( s ), 240, 242 
- — helpful 242 
— proper 307 
— simultaneous 242 
measure-can 305 
measurement, proper 379 
meat, 129, 396 P 469, 470, 548 
— not permissible 472 
— of a bear 396 
— of a pig 396 
— soup 473 
— medical 
— ingredients 330 
medical requisites 212* 213 
— five kinds of 442 
medicaments 330 

medicine, 206* 329, 330, 335, 368, 
477, 527 

—decoction of 477 
— lasting for seven days 442 
— liquid 403 
— poisonous 251, 321 
precept about— 442 
— tube of 535 
Meditation 150 
— objeci( s ) of 301, 

— — thirty'-eight-l70 l 177 
trance-346 

medium-sized-man 516 
Mtgha-{ vana ) 59, 66, 73, 74 
MegltavarnjSbhaya 75 
Meghiya 129 
Mci~chi& 74 
memory* slip from 173 
mmd\car* t lUtping 206 
men, good [ 10 
mental-reflex 308 — 312 
— seven ways of preserving 3 1 1 
merry-making in water 477 
messenger 323, 324, 331, 335 
mtuaphor 336 


Mettiya 402 
^Bhutnmaj&ka 402 
Mettiya-bhummaja 384, 546 
— bhikkha 385, 392, 393 
MetUya-BhummajaW 387 
— ( Bhikkhunl ) 386, 387, 388, 393, 
401 

Muh 116 

Middle country of India, language 
of 188 

mi ga-dan&iko 292 
MigSra 466 
Migftramltfi 135 
Miga-iirtga 159 
Migi-putta 159 
Mi-kh-p’ an-t’i 75 
milk 247, 548 

—and water 399 ( aim ) 
millepede 196, 268 
mind, 102, 112, 316 
— focussed 307, 316 
— focussing of 107, 1 10, 113 
higher- 184 
—lost 206 
— original 20G 
— releasing 316^ 

— unexpcctant 207 
mindful 109, 110 

mindful ness P 102, 115, 296* 297, 306, 
309 

Purity of- 112* 1 13 
three aspects o£— 1 13, 209 
minister 228 
great-227 
miracles 132 
miraculous feat# 506 
— eighteen 505 

miraculous powers 40, 132, 133, 135, 
515 

mii-bthauing 399 
Miuaka 5 1 

— mountain 50, 52, 58 
—vana \ 20 
Mo-thU-ha 228 
moderation 164 
Moggali 18 

— BrAhmaOa 20, 21, 22 
Moggalipuita 34* 49, 174 
Moggallina 132, 133, 349, 350, 352, 
401 f Aljosec Mah*^) 
maha 344 
Mo-hl-sl-li-p 1 * 

Mok'iala SUUm 47 
Mo-kie 227, 514 
Molasses 407 
M*-4i 402, 452 
moment 319 
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Monarch*, sovereign 239 
— suzerain IBS, 184 
monastery ( its ) 135, J7$ t 235, 254j 
263, 276, 277, 279, 280, 281 , 284, 
292, 293, 329, 330, 333, 378, 379 
388 

—big 382 

— cighty^bur-* thousand 135 
— for bhikkunts 467 
—for nuns 491 
— site for 382 

money-equivalent 427, 428 
monV( s) 237, 283 
group of six-202 
resid nt-283 
visi ting-283 
monkey 193, 310 
/anal*- 168, 169 
garnet of-493 
shr-168, 206, 209 
sleep of-357 ( tint ) 
month 

eighth-61, 71 

eleventh-143 

firth-295, 517 

fourth-443 

intercalary ^-478 

ninth— 71, 142, 143, 149,443 

second — 2 

sixth — 517 

third— 54 

moon 113 ( sim )* 355 
—out of clouds ( shit ) 308 
— light 113 { sim ) 
morning 12 $ 
mortar 131, 326 
—hole 216, 217, 218 
mother 101, 156, 367, 368 
— cow 109 

wash and bathe oncV-329 
Mother of Rfihula 507-509 
Mountain ]43, 219, 310 ( sim ) 
Gijjhakttta-3 85 
HImnlnyai-365 
— of the Sages ( Isigili ) 385 
—rat 148 

mouth, double-tongued 351 
Mo-yi 534 

Mu-ch$ 75 
mulching 286 
mucus 488 
Mutlafigava (?) 66 
mud-plaster 214, 379* 380, 457 
—of hut 222, 223 
—of wall 229 
mug 532 

mtihtittik# 376 


m Sla 53 6 n 
Mu-tan 478 

MUla-*pany<tya-sulta 189 
MOla-sarvftstividins 401 n 
mtd* 79, 202 
Mu^da 51 
murder 319 
cause of-325 
— er 321 >322 
life-319 
muscles 201 

musician, male and female 152 
muster-seed 21 1 ( sim }, 471 
Mutasiva 49, 50* 51 
TWlfhi-paUtoka 412 
myrobalan, green, yellow 54 

N 

nJbhi 81 

nad*i pabbaUjryJ 310 ( sim ) 
n*gfi 72,452,311-12 
Nfigadiska 51 
Nagai, Prof. 314 
NSga-kings 494 
Nfiga ( -tamXb ) 129 
Nfigita 129 
Jfahutas 83 
nail-<xtUr 225 
Jf&ifktarr&a 137 
nakha 476 
43 

naked 174, 424, 425 
—body 443 
nakedness 511 
Kffbnd* 6 
JVVent 79 

Xateru-Pud-man-tho-4o 76 
Nfi-4«m-lo 79 
NaHnikJ~3 fiaka 159 
a ftna-Usa 384 
Jffma~48pa8 1, 110,340 
name I?$ r 239 
and form 299, 313 
.Ya-mien 525 
Nanda 508 
Nandana 53, 59 
— vana 120, 320 
Nandas, nine 52 
PfandiyJvetfa 53 
nfnf-bhaftfa-jwjanf 232 
NS-p’o-t’o 147 
309 

nattl 4n4 t 244, 398*41 1,546, 550, 550n 
— kamnta 281, 409, 410 
datti-eatuttha 438n7 ; 

kammn 4n4, 398, 421, 498 


nS tti-dutiya-komtna 4, 384, 438 

nJt# 473n 

navaka 538, 547 

navel 159, 306 

nqya 344, 345 

necklaces 114 

needle 179, 351 { sim) 

— case 486 

neighbouring ground 31 1 i 

nci t he r-perccption— nor-non-percfp - 
tion 41 | 

'Yekkhamma 137 j 

Xcmindhara 88 

Hewitt ik a 92, i 

jtojMt GafiflashMrl 318 
Nerafljarft 494 
neuters 200 
. \iaa-p*o-t % o m 526 

Nibbfipa 2, 4, 9, 10, 18, 21, 25, 29, 
34, 41, 42, 51, 61, 66, 76, 114, 
121, 125, 135, 136, 157, 180, I», 
195, 293, 317, 342, 343, 383, 507 
anupadUesa — 76, 95 
— dhatruna 120, 335 
nikbatia-b r ja*B 476 
nibbidf 78 
.VwAm 525 
Ni-chu-t'o 505 
vWtfwfl 76 
Aiddesa 11, 91 
tfddussU* 141 
A« 162 

Nigaulhas 27, 90, 192, 392 
Nighautu 23 
nightfall 333 

Nigrodha 27, 28, 29, 34, 73, 505n 
— sXmagera 27 \ 

Xigrodhffrflma 436 ^ 

nikdya 1G, 288 

XilakesT* a Tamil Poem 273 
nimtita 308 
mV 162 
n irqyf 458 

Nirorlhu 105, 113, 109 
— samfdhi 344 

Nirvfifl* 25, 84, 85, 161, 162, 167, 170 
nutdana 18, 411, 412, 413, 434, 486 
Ni*aggiya 158, 175, 389, 410, 411, 
413, 416, 418, 420, 421, 426, 428, 
543 

Ntesnggiya-Pfcinijra[s) 8, 424, 492 
— first 407-416 
—thirty 407-444 
•Yissqya 481 * 482 
— pafipassaddhi 499 
nissenim 217 
n*varaa$tii 310 
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XiwUka-sftakam 259 
jfM* 119 , 120 
no more, of three kinds 147 
non-action, a protagonist ©f 99 
non-delusion 314 
non-inUUi&tni person 194 
non-perception 41 
non-r^eelwn 192-193 
twn-s&n&na 192 
nose, 

-string passing through 309 
— lip oT 306 307, 309 
nostril 309 
not gaUn 199 

nourishment, five kinds of 267 
novice 28, 192, 212, 469, 470 
nymphs 320 

O 

obeisance (no— by the Buddha) 99; 
( To the Buddha ) ; 
three times 505-06 
obkfsa 119 

Object (i) or meditation, five aspects 
of 302-03 

obstacles 380, 381, 479 
occasions, five 51 1-12 
ocean 293 (sim) 
odana(o) 467, 471 
odftatrasano 144 
odi$sa-Jdkkhmt 49 1 
offences, 536, 544 
- ex emption front 346 
—five categories of 1 74 
grave— 201, 273. 275, 333, 53G, 537 
— in a town 536 
— inherent 377* 407 
natural— 209 
no — 205; —odious 478 
— only at the third repetition 540, 
541, 549, 550 

—regret expressed for 176* 243, 
410.411 

—two kinds of 208 
1 — with regret owned 537 

—worldly nature of 209 
] offender 390 
\ offending person 491 
■ offering praised 373 
1 official 

—declaration (fourfold) 545 
—declaration (of two kinds) 54G 
four kinds of — acts 4*2 
—proposal 410, 540 
Oghataraua II 

oil 245, 24b, 378, 442, 477, 548 


4 
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— drop of 318 (Sim) 

— pot 225 
onion 335, 492 
ointment 368 
Oja island 63 v 
aid (vuddha) 98 
omniscience 145 
opanwrika 189 
opm 278 

openings, nine 202 
opinion, one's own 171, 172 
opportune talk 404 
organ, female 163, 169, 195 
— male 163, 195 
origin 209, 381, 392 
original text 171, 172 
origination 275 
ornament 248 
finished— 440 
—for the head 440 
ouen 196 
wfda 134 

over-confidcncc 339, 340, 341, 346, 
347, 
owl 210 

P 

pabbajjf 353, 499 
Pobhinna-khiUt 189 
Paccflkkhfmi 187 
pGUokkhqpatn 187 
Paecavtkkhana 123 
pocraz*kkhtinf“&0na 314 
po&cayf 79, 88 

Paeukfr-Bvddka 178, £20, 517, 518, 
pacdumakd 136 
pottupporma 319 

PftciuiyaM 8, 11,24-25, 140, 141, 
174, 175, 190. 241, 244, 260, 321, 
332* 334, 336, 364, 387, 389, 392, 
406, 446* 478, 538, 539, 540, 543, 
545, etc- 

bhikkhunl-f92 — 493 
— dhammas 445 
— dhammas, ninety 389, 445, 

— dliammas, ninety-two 8 
p*da 228, 229, 238* 239, 240, 245, 
246* 248, 254, 256* 279, 280, 283, 
446 

padabhfjan*ya 174, 1 75 

— MJtnaiiff 325 

pjddkothaiikf 226 
pffida-pQra nt 101 
paddy 251, 492 
—crop 44 
padhfua 307 


padhfna-fthara 57, 1 66 
paduma 218, 331, 519 
Padumutura 383, 529 
pahfua 14 
Pahccivatihu C3 
pain IN 
— mental ill 
—physical 1 1 ( 
painter, house of 3 76 
painting of a woman 368 
Pdkinnakka 467 
Palace, seven-storied 463 
— king's 483, 4Q4 
palofuU $\4n\0 
poljsa leaves 478 * 
pefibodha 301, 303'* 
Pfli-Muttaka-Miathaja 223~22B 
palm-ladder 380 | 

pomtv'fMlo 424 ^ 

pamsu-HUfni 2 
pamsu-k&lika 251 
ftauasa 402 

panco-Jpouikkkandh* 500 
pancata 44 

Paueika Tak^a-rtoTpali 44 
panjabi 44* 197, 198, 200 
iuaiiussa^l9B 
— gocaro 500 
Faodarafign 192 
FanJuUbfuya 5 1 
Pandu-4ohiiaka 401, 402 
penju-poim 329, 391 
Pandu Visudevn 51 
Pfnini 318 
pod** 189. 309 
panna—bhxrJ 20it30 
pa&$$na 109 
Panthaka 463-467 
PapaStnstldaix* 126 

PlrVjikl(s) II, 1 1 n24-25, 16, 168— 
170, 176, 181, 184, 195, 198. 

199, 201, 203, 205, 20G, 209, 210, 
215, 216, 219, 228* 229, 231—233, 
240, 244—263, 265—272* 275* 

317* 321—325, 334, 336, 337, 
341* 342* 344, 346. 349, 353, 354* 
3 GO, 364* 38G* 388* 394, 537, 543 t 
545—547 etc* 
fifth- 490 

first-?, IGB r 2I9 t 183* 190, 196, 

19? 8 

fourth* section nf-335-354* 339 
second- 2 1 9-283. 221* 229* 232. 
239* 285 

iuppkru ten ury-49(J 
third- 253, 259, 285—335 
twnly-four- 353-354 
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Paramattka-jotika 285 
Pframl X 15, 1 16, 337 
parammukhf 41 + 
Para-nimmita-^vasaoatt f 369 
para-pariggehttam 232 
parent 331 
^on6^'ditA 192 
paribbhatth* 196 
parmhimut 12 
paricitarn +76 

Ml/Ad — +76 
parikamma 312 
parikappa 187 
patikkh&ra +1 1, 412 

— cafaka +11, +12 
parinibbfna 4+7 
parusgvana 147, 180n3 
pWrisuddhi 108, 312 
—vposatha 517 
Partita 331 

Ponofra 8, 10, 183, 196, 207n2 
213nl&, 269n24, +25nl6 t 531n2, 535, 
M3n 

—(section) 535-552 
Pa rwtsa 356, 404, +99, 500, 531, 545 
pfriotsika 531 
pfriofsiko 531 
partyatti 167 
—bhtdn 14 
park 253, 430 
parasol 223 
parrot* 25, 54 
partridge 41 s 
ptifdika 354 
pasatamatta-n 34n+ 

Pasenadi 239 
passaddhi 299 
Passage 205 
non— 205 
pa isJsa 297 
passion 317 

—eleven model of «pn»ion 359 
past 319 

knowledge of-hves 1 15-118 
Pitatipuwa 20, 34, 39, 43, 62, 67, 
69, 71 
patfft 225 

path 31 7, 322, 331,3+2, 344, 
-knowledge of 313 
Pothamaka-cttiyafthfnam 57 
Father Purity 106, 312 
pafibola 140 
Pa f xua-kanmam 4Inll 
Pat icca^samuppfda 83 
Pltldeianfyl 1^24-25, 174, 190 
536, 539, 541, 542, 545, 547, 549, 


— eight 493 
— four 8 
patient 139 
pafikkhipati 472 
paftttta 1 75 n 3 3a 

Pdtimakkha 8, 10, 1 1, 37—39, 41, 42, 
74, 78, 134, 139, 136—140, 183— 
184, 190, 197,300,354,389,399 
—401, 404, 458, 459, 479-81, 487, 
490*516,517,534, 544 
£Aittfa-490ii22 
pafirtiM 179 

Pffipcda-duxist I0nl3, 142, 
PafipodJ—ftanarn 313 

fj/ ipado—railiyt —item yJtncsu I0nl4 
pafifiatti 167 
pafipotfiphola 95 
pafisalUna 138 

Patuamhhidi 11, 15, 19n29, 91, 
294, 299, 314, 315, 344, 382 
four- 3, 9S 
p*tis*ndhi 353 
pafissav* 24 
patUa-bhfrt 20n30 
Patiya 64 
PatiyfrSma 64 
Pettka 128 
Fsffhina 11, lln23 
Pivft 2 

Pavlrani 61, 71, 166, 226, 329, 
354, 389, 404, 461, 472, 481, 
51 7n, 551 

Maht- 142, H3, 221 
— nine 431—82 
paofreti 472 
pavfretvf 30 

pao3ranapptikvuikam 472n3 
peacock, 168, 267, 347, 348 
— feather of 518 
Peaked Noli 285, 267 
pcari 247 
teal— 368 
— women 1 57 
peasant 309 (rim) 
peg 249, 250 
pci 549 

penetrative insight 313 
penitence 302 
people, ten kinds 329 
perception 

—of nantc and form 181 
— of the swollen 181 
perfection 96, 1 15, 537 
performance 209 
permissible, 212, 414, 480 
— face to face 4J4 
— indirectly 414 


not— 223, 480 
permission of parents 494 
person 
muter— 366 
—striking a bell 308 
persons, thirteen difficult 510 

personality 176 
perspiration 

— down the forehead 475 
— from the forearms 475 t 

— trickling down 475 
perturbation, mental 311 j 

Pesak&ra 186 ; 

pestilence 502 

petit* 131, 230* 326 ■ 

pd* 11*215 458 

{Pet aka) U3n76 

Petaoatiht 58 

PhaggaPa 71, 443rt 

pkatoeitla 183 

ph&naaka 526 f 

FhSrusakavana 120 
phase* I3n26 

ph*uwih*ra 79, 97, 165, 333 
Fhutsa 43, 143 
— mdsa 143 
—Dev* 200 
Phu-tha 84 

physical features, eighty kinds 93 
phy*ic : an 359 (itm), 362 (shn) 
not to act as — 329 
skilful — HO 
unskilful- I39(*im) 

Picttmanda 79 
picn 344 
pig 278 

flesh of— 480 j 

wild— 278 
pigeon 19 
PVkia-Suraana 77 
p'*-]in_jo 78 
pilferer 260 
pi/W 230 
stone — 284 
wooden — 284 
pimple 501 

Pm-chou-mln-tho-lo 79 
pinda-pila 129,327,531 
piniapitika 153,469 
pingo 254, 474 
p’i-p’a-chm-yi 116 
p’i p‘ a-yi chic ] 16 
P'i-po-p* i-po-tc-na 288nI8 
V 04 

P’i-M-ir 287 

pit, deep 325 ■ 


consolidated index 
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pi(alu(>) 13, 14, 19 
—three 10, 15, 25, 42, 167, 447 
phi 105, 290, 315, 316 
P'i-t’ie 456 
pitucchs 329 
pitughSlo 321 
pity 325 
place (»), 380 
— concealed 463 
—five 459, 500 

— five, where one should not go 500 
— aix 250, 251 
planning, previous 277 
plant-life 547 
platter 379 
pleasure 

—garden 3S1, 382, 399, 404, 407, 
420, 424, 426 
. — retort 401, 427 

\ pllabU 214 
plot of land 186 
po 182 

p'o lln21, 94, 518,548 
p'o ( ana ) 358 
- P'o-chil 292 
iV-rie-iitf 64 
points 269 
— six 174 
Po-kia 80, 93,94 
Po-kia-po 93 
pokkharaniyo 34 
pokkkara-wissa^% 63 
po-Un-ch* 106 
pole 306 * 

Fo^-li 108 
AMi-fWo 525 
polish, glossy 150 
Po-li-ye 64 
Po-li-yc-yuan 64 
pollutor 205 
P'*-U 64, 80 
80 

P’V^-shi 452 
Pdpioy-ff 526 
PotmHsh^ 455 
W-na 227 
pondering, 300* 447 
—ten ways of 293 
FWi52G 

Portnju 50, 296*310' 
podtion of distinction 307 
Po+sv-kia-lo 226 
pot 244 

Pp~tt-(*n£ 108 
potkr 221,222 
potthakrdi 225 
73 


power* superhuman 187* 188, 320 
Po-ye-l'i 242 

predicts 178 v 

— of purification 434 
Pritimokfa 356 
Precptor* spiritual 330 
preccpt( s ) 476. 

—five 61, 343 
sccond-2 1 9-285 
thirdr-285-3 1 7 
precious things 485 
— «— ten kinds or 368 
precipice 320, 323* 327 
predilection 391 , , ■ 

pregnancy 478 
pregnant 464 
preliminary step 234 
prc| { to send ) 186 
present 319 
president 8, 42 
pretension 345 
price-money 429 
privet* parts, washing of 492 
probation* period of 499, 500 
professionals, two 378 
promise 242 

pronouncement ( ■ )* eight 180, 181 
proper 171 

proper behaviour^ forty^thrcc kinds 551 
property, heavy 535 
proposal 244 . ■ . , 

<I0wwi-242, 281, 410, 546 1 ' 

protected by king's record 390 
protection of ten kind* 375 
pubbanaa 254 
PubbfrJma 181 
puggala 3 1 1 
PuggalapaHiiaiti 1 1 

pm* 45 

pulses 472, 492 
Puiiabbasii 401, 402 
punnahkhtUant amdtoratn 314 
puitnam, Brahmam 397 
pupils 186 

duties oM9? ; 

P’u-^452 ; v ' l ' 

puppha 43, 286 . ‘ ‘ 

pursna-dutiyikdlH, 157, 161, 219, 420 
purchase-price 375 
purification, practices of 264* 394 
purified one 454 
purimihM 242 
ptiriLy 114, 289 

Purolutas, Brahma 94 r - ■* 
pus, coding 352 1 " 

P'u-shi-no -152 


pttfa-pafala 518 
puthJc* 472 

Q. 

qualities, 

—eight 458-459 
— immaterial 312 
— material 341* 342 
-non-material 341 
— superhuman 342* 347 
— supra-mundawf *344 
quartet( s Hot 199/' 

—five 469 \ 

— two hupdred and lqvonty 203 
— two hundred and sixty-nine 203, 
Qpestion(s} 
deliberate-131 
— on difficult points 269 
—with two motives 1 13 
Quiescence 298* 299 
quiver 104 

R 

s '■ . 

Rfga-dosa 344 
Rags, 

— coil of 376 
—dusty 153* 275 
Raha 84 

Rlhuia, 151* 447, 448, 509 
“renunciation of 509-10 
rain 506 
Rain-retreat 4 

Rljagaha 4, 5, 8, 9* 78, 129, 214, 
215, 219, 220, 229* 284, 355, 377* 
382n* 38?n, 392* 394* 398, 401, 402* 
407, 422, 437* 514, 518 
t . Rfja-sikkhspada 433 
Rakkhita 43, 46 
ram 392 

— > hair 435, 436, 437 
rampart 381 
rd^*«(21Q 
rasa 99, 104, 112 
, 333, 417, 484 * 

Raiam-pariUa 116 
raff ha 520, 521 
rttttudta*532 . 

reality* slate of 312 
re*lm( s ), 161 
— of desire 312, 

— of form 312 
—three 161 
rebuke 397 

. receiving, proper way of 522-523 
rectification 483 
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reclu*e(<), 

—five 404 
—old 219 

those who have become — 
Healthily 510-511 
rtetusuhip 190 
rectitude 162 
redaction* third 42, 43 
redemption 485 
rifUetum 104* 106, 113 
refectory 520 
— hall 262 * 

reflex* mental 

— seven ways of preserving 31 1 
— ten ways of properly placing 312, 
refuge* 44, 48, 56* 57* 495 
—thrall, 180,449 
—three kind* of taking 495-96 
—two 494 

regional circles* three 142, 147 
re gr et, 176, 243 
— expression of 410* 411 
regulation, supplementary 372 
reject 193 

rejection of Discipline 188-192, 194 
—not valid 473 
■ — of two kind* 473 
—valid 473 
rejoicing 269 
m1aiIon( i )* 
a circle of six— 464 
Micit-928 
Release 341 
religious pith 100 
— latk 334, 404 
rel»h, no 205 
renunciation 152 
— perfection of 500 
repentance 244, 245, 246, 252, 292 
— fire of 177 
repetition, thiyd 540* 549 
reproof 397 
■ request, urging 470 
requisites, four 61* 79, 147, 280* 281, 
427, 458 

—four essential 431 
—medical 280 
nfidmtt, pU&s of 168 
resident monks 263 
rest, nightV-449 
restitution 213* 358, 404 
restraint 165 
retreat, 524 
— a three-month 146 
— earlier CO, 517, 528 
— Inter 517, 528 
the summcr-Gl 


retribution, immediate 321, 322, 
324, 334 
Revata 19 

Review* University of Ceylon-3 
rice 

— cake 470 
—cooking 469, 470 
dried— 472 
overnight — r54 
—pounding 129 
ridge-pole 516 
ripples 107 
river 3 10 (rim ), 324 
story of-352 
robbers 156, 199, 501 
Robin 1-star 73, 74 
rope, 244, 252, 455 
—story of 370 
round 

of Bhikkhus 281 
— moon 310 ( sim ) 
fll i-giri 220n28 
Rudra king 229 
mg 326 

ruin, of three kinds 386-367 
rules 

— of conduct, five 44, 48 
—of good decorum 6* 487-89 
running down 462 

r^pa 99, 299, 312, 316 
—thirty kinds of 316 
rUpamankcatn 446n 
rfffMM# 181 
rustics 163 t 

S 

mlln2l, 518 
Sablutkiml 19 
saAtaii d tiki 319 
Sabba-Nand* 65 
sabbapfpassa ukaranam 446 
« Ws wt M#r# Am# 446 
sa-brakm&frT 186 
Soeat-sa*iytiitd 56 
Sa-dkit-t* 525 
S a ekm the n* 90 
sacred prayer 426 
arid If L15 

85 

SaddkiHtitorl 33, 1B0. 187 

Sfdhfrana 213 
■ * 

sfdlntkfra 70 
sages 385 
nttfs 343, 359 
Sahadeva 47 
sofutdkmHmikm 529n 


sShattkika 269 
s*h*ya 149 
srjfa 183, 184 

Sakadlgim! 3, 17, 165, 290, 

302, 337* 540, 342, 347, 47f 479 
506, 507, 534* etc. 

Stfeeta 424 
£#Jtrr#ap* 422 

Sakka 50, 62, 66, 80, 69, 92, (w 
274, 275, 332, 447, 477* «, " 

— Dcvmrftja 90 1 4 

place of-855, 519 j 

Sakkamuni 383, 364 | 

Slky* 3, 54, 66, 167, 186, 192, 197 
226, 336, 389, 422, 424, 436, fK 
305, 506, 519 1 

—dan 505, 506 
—muni 135, 138 
Jmttn 1?1 
*rbfat 526, 545 

mtatr 128, 405 . 534 , 

Sllavatf 318 5 

SK|ha 19 
stli 254 . 

Stfin 1 106 
mltva 486 
totlM* 164 
nit 476 
Sima 159 
Smta-erfte-imtfs 57 

15, 66, 73, 85, 103, 107, 
114, 115, 122, 129, 138, 141, 142, 
177, 216, 217, 220, 288, 289, 2SB, 

• 299, 301, 311, 313, 315, 328,340, 
341, 342, 344, 345, SB2, 383, 423, 
503 etc. 

iwrp »na-ja6-294-299 
.{ne*jo-352 * 

4# MM *~3l I, 312 * 

— of empt inert. 341 
— trance 341, 343 
q0«*ra-3Il 

samKdhii, Formkxr, Tour 85, 184,306 
sr-mwt 86 

««<»* 98, 135, 1J3, 170, 192, 228, 
235 

— brlhnunu 314 
—kuittUx 292 
86 

i*mtn«-upajjkrjik*. 19ln40 
482 

ttmonera 24, 56, 179, 212, 217, 329, 
334, 343, 381, 413, 421, 474, 481, 
497, 510 

— exchanging food. 475 
s*m**nl 329, 352, 422, 423, 458 
462, 512 


4 


Sonunta^pUdiU 32, 59, 75, 110, 
119, 122, 1*5, 146, 148, 177, 

206, 219, 238, 270, 285, 297, 300, 
304, 322, 336, 354, 369, 400, 418, 
425, 452n, 462, 469, 53n4, 552 
xtmaAU-bhfsmi 242 
tmJpatti 105 
jmoMa 340 
— dhmm* 298 

sambahut& 220 

Sambala 42, 43, 50, 62 
Sambhfltm 19 
uxtnbodhi 86 
stnrc* 190 
64 

S&middhi 64 
smnmA-Jitfhi 447 
jemMeppoft * m 189 
jemmf-r&mMhi 9, 101 
Sam*n£~*amb*4dh& 85, 189, 192, J 96 
idUHni 85 

Setn-mfao-sfm^phu-tfw S4 t 85 
Slranutlya 356, nl5 
Smmukhi 41 4n 
— pikappan* 414a 
—tmtya 533 

t o m p 'a-chi* 116 
zompad 148 
w^arfi-gy I06n8$ 
t omfio i ti I5n26i 
id u > / A* f ki 86 
tatpjtdaja 117 

Sanatcz^o-khamdkako 531, n* 
Sftjnud«Ud«tti 394, 467 
| tamper* 1 IB 
i zo'pvatt* U6, 1 17 
( sotpzoffa- ) cho-yi 1 16 
to ft vat f o~k*ppa 115 
r JWTittqtfo 116 

taqtvtfo 302 
tamjrqjonftti 307 
I 9, 1B9 

Serpjul&tam* 16 

1 tand*l — wood 206 
i Stflghki 1, 7, 21, 29, 38, 125, 126, 

' 130, 146, 152, 153, 165, 170, 196, 

• 241, 254, 255, 257, 258, 264, 274, 

280, 281, 282, 301, 317, 326, 327, 
330, 332, 410, 428, 430, 431, 432, 
521, 538, cic. 

break die unity of-394-399 
Duddhiit-20 
ritedtfirw ?8Q 
— dwc)1inf-f))acc of W 


CONSOLIDATED INDEX 

-peit 547 
— official act of 389 
president of the-35 
— redeem this gift Uk465 
— turn over the |ift made to 463 

Safighabhadra 1 

SaAgkabhidt 32 In 13 
SaAghMdima 8, 8n7, 1 ln24-25, 175, 
190, 203, 210, 213 — 215, 356, 
358, 359, 360,361,363, 365 — 
367, 370, 371 — 373, 376 377, 
379, 380, 382, 387 — 889,392, 

. 394, 397, 398, 482, 544 — 546; 

550, etc. 

— seventeen 491 f 

~-»ix (originating) leituKi of 377, 
— thirteen 354-404 
SaAghafcamma 35,551 
Saftgharaittl 37, 49, 71—74 
— bhiltkhunl 67 

SaAgha-rakkhita 17S, 271, 272, 335 
SahghirCma 485, 501 
Asoka’»-36, 46, 49. 
Sa*gfa-nttM*J* 165 
aaftghfitl 36, 37, 407, 412, 413, 416, 
426, 497n29, 529, 530 
safi{kftutt* 210 k 

ta*£hfvasM 8* 210, 356* 358 
SaAg!ti*447, 497 

KCond-22 ■ J h 

Saiikaecikt 212nl2 r 

sai'ikapfta-rfgo 103 ,j ,? ' t - 

103 

r«4Ue53 

satthXnu, 83, 86, 105, 315, 446 
—equanimity of 108 
— the world of 87 
u Akkala 125 

SaAkhtpa-aftMuth* 241 n4, 265n22* 
284n8, 325nl7, 344n5 
ta*-kio—p'v-s*-sa 356, 358 
taXg* 84, 310, 315 • 

saXXS -cimakkhn 208, 4l6nll 
sa-parid&$$X 375 
tappi-tnadJut-takkhsrX 284 
Sappinl 352 

itra-djru-sticT 309 {aim} - 
iSraW* 376 

5trattha-d*pani 1 75, 285, 300 
jarTra-kicte 151 

Strip*!!* 92, ' 422, 133, 134, 136— 
138, 142/ 401, 407, 408, 498, 509, 
535, 543 

£f» 182 ' 

&nfi(wr^i3l9,4l4 
j frees 14, 126 

*eweM-4iff> 119 ■' 


379 


189 

m-to-W - »117 
MtU 86, 107 
Sattapappi 6 
«UMrae87 
MUtVfsX, mm 1 19 
ttt&a 476 
u$fU 272,379 
Mflk 471,472 
O x f f rm J 132 
■■ j qg#af 138 
rfvaku 178 

SCvatthI 4, 130,210,354, 355, 363, 
370, 372, 373, 401, 402, 404, 420, 
422, 424, 426, 427/ 433—435, 4+2, 
( 498,505 

savoury thing*, five 433 
■aw 307 V. 

■ teeth of 307 

•cab 500 

scandalize 120 

itn#U 292 
sea 48 
season 419 
hot-454 
out of-419, 420 
winteJv454 
nrlmdtdplac* 405 — 407 
s ecret consultations leak out 484 
seen 388, 395 

. *^nd s usp ect e d 386, 395 
.Sad m ta x a na g fthr 2G9n24 
JsUal23 ' ' *■' 

S*kkb*( s ) 389, 482, 4*7-!*9 

Stta-brSkmaQa 180 
•elf-ejcaltatian 399 
self-wise 183 
a fas I K » 526 
semen 158, 211, 215, 356 
ejaculation of-175, 199 
— seven kinds of 356 
—ten kinds of 356 
asf 228 

Seniaana-kbandhaka 533 

. SSfMM 

— feso3»4 
sfntrf(fts-226 
smssritr 211 
Seniya 228 
St-mr^uliA 
<S(-ew452 
sensation, 83, 209 
— delightful 205 
— pleasant 205 
si w ip 106 

sermon, religious 147, 428 
serpent 43—45, 54 
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— Wng 275, 320, 352, *52 
poitonoui — 163( lira ), I99( aim 1 ), 
250, 323, 333, 459 («m) 
wrwaf-girf 574 ( aim ) 

358 
U$a 358 
stsamt 284 

sesamum 195, 196, 198* 202 
—iced 478 
Scta-hctu 117 
uttha 107 

settling disputes 533-34 
settlement, lawful 550 
J*tu 473n 
stvana-dtUt 198 
sex y 

—act 203, 209-211, 215, 219, 512 
— act, preliminaries to 216 
— behaviour, illicit 351 
—centre 198, 200 
change in— 211,213,214 
— devire 202, 203, 290, 327 
female— 211,479 
— frolic 219 
male— 211 
— pleasure 157 
■exual 194 

—act 168—170, 194, 215 
— behaviour 558* 546 
— — illicit 351 

Sc-wi 355 

shadow, measure one’s 513 
shame, sense of 195 
ihamefulocs, sense of 196, 197 
thamUa 370 
—fellow 390, 391, 439 
Sh&ti-chicn-p’i-p o-«ha l, 33, 60, 
71n, 76, 111, 146, 178, 207, 239, 
271,305,337, 370,' 401* 420,463, 
503, 528 

dan-dWb 146, 148 
jAm man 335 
share(* ) 

— extra 264 
—two 264 
slre-goblin 47, 48 
*A#-fi4 
sheep 350 
— black 141 
— hairy 227 ( <im ) 

Shiao, Emperor l 
ritot 538 
shing 530 
shh t-mang 1 1 1 
Mu-pm 525 - 
shrill 352 
dim 86 


tide-room, made permissible 216 
318 

Siggav* 17, 21—24, 42, 174 
sigh, long 185 
sign of interpreters 57 
Slha-lcumlra 51 
SlhaU62 

SikhM-dhana ( 7^90 
SikhI, life period of 137 
rittfcm*** 329* 352, 421, 423* 458, 
462, 512* 550, 552 
tikk* 14, 186 
sikkkfpa&i 165, 168 
silver, untouchable 368 

timf 

— ma$4aU 33 

Mafin»ainaAtt-520 
Simon Hcwa-Vitame 122n24 
Sineru88* 164, 183 . 

Mount-84, 514 
tlAgfvw* 476ft 11 
Siri-v*d4h»ka 92 
£Um*r* 525 
Sltavana 276 
rite 235 

sitting 

—at random 230 
—mat 486 

i —on a couch 477 
< — together 476 
Siva 43 
slaathUtf 380 
she lands of 

—fruits permissible in regulated 
hows* 526 
— uposathas 459 
sky, open 308 { sim ) 
slab 328 

slave 266* 267, 432 
—boy 463, 464 
—girt 463 
— four kinds of 502 
deep 

mookeyV357 
pondering before— 447 
■ound-218 
smile, gentle 3-19 
snake 196,267* 297*476, 525 
dead-291 ( sim ) 
poisonous-l 48 
intju 201 

Snowy Mountain 43, 47, P** 287 
Sobhana* n Brlhmana 4, 5 
— sutta 5 
SMiim 353 
jfeJUf 216—218 
soldier 501 


% 


—wounded 330 
soliciting food 467, 468 
solitary place 296 
solitude 153, 322, 323 
no-322, 323 
place of-29l 
St no 517 

So*aka 17, 42, 42n!3, 47* 48, 174 
— Uttara 43 ( sec SoQuttam) 
song 124 i 

Sot uttara 48 

Sopilta 181 1 

soteyya 148 ; 

sotartjan* 525 

SMparma 3* 6, 17, 44, 80, 101, 

141, 142, 165, 290, 296* 302* 337* 
340,342,344,347*451* 479, 50QL 
501*506, 507, 534* etc, 
path of-24 
Soilpatti 486 

So-t'+yum 142 | 

souilesmest 137 

sound, ten kind* of pleasant 355 
Southern Mountain 49 
jsrfrafta 334-335* 545 
■pan 379 
■peck 478 
speech, 445 
—false 445 
— insulting 445 
—veiled 372 
Mpkert ns 
spirit 218, 267, 321 
holy-362 

hungry-2 1 5* 274, 276, 349 

imt-human-333, 334 

possessed by-332 

spiritual * 

— guide 186, 190 
—priest 495, 513 
■pits 373 
spittle 4GG 

spoiling Other fnmilus 401-404 
spoken by the Buddha 446 
spring 443 
squeeze foetus 328 
Squirrel 143, 149, 377 
£ravat?a 517, 518 
riqf320 
walking-225 
star 355 

state, ItomdcH 150 
— orSakka 187 
Mrnlin,, 244, 260, 262, 267, 

"M per command 271, 272 
{ iluronnc on ) 230-2S# 

— lour categoric* of J69-270 - 
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_id« of 259, 265, 272, 277, 279 
.—in turn 258 

— -mcam ( hclpM ) or 241-242 
no thought of 273, 276 
^tantamount to 234 
thought of-258, 276 
— with on^i own. hand 233 
stench, ugfy 352 
nepW *® 

— fint 324 
— seven 99 
Kicks 127 ( aim ) 
sticking-polc 475 
stream 306 
stripped thin 351 
stone 230, 244 
— cutter 378 
— Ring 265* 520 
—pillar 376 
4 — throw 456 

V~*throw, middle man's 455 
storied house 417 
study^companion 176 
stopa 29, 30, 34, 62, 64-66* 75, 281, 
328* 487, 488 
>— wonhip 4S7n 
stupid 1G3, 480 
SuhhaUda 2 
Subhakiitha 116 
Subhakdta 64 
tit-bharM 164 
5 

subliminal state ( of mind } 3 U 
subtle { sound ) 308 
jl&f-rfctptfffta 514 
SUciloma 90 
jBcMm n4*sa 225 
Sudissana 88 

Suddhodana 92, 493, 503 — 506, 

509 

— King U7 
iitdhf 283 



Su-Io-po 452 

Sumana 19, 27, 43, 49,62, 64, HG, 
403, 452 
CQla-235 

-Himancm 5G f 61, G3, 72, 73 


111, 126 

Summer residence 147 
Summer residence 4 v 

— — . rainy 262 

tummernretreat 130, 142| 144, 221 

— earlier ( see under 1 retreat * ) 
129 

— ( rain ) -retreat 221 
Sumeru 44, 183, 210 
— mountain 162 ( sim ) 

Sandora 214 
jnffjia 101 
sun-set 467 
fUtfjfa 137 

Supa^pn 57, 512 * 

— rfjl 72 
supeMuiman 

— dhamma 335, 341 ^ 

— power 383, 450 V * i 

■uperhuman qualities 340, 341 

— — , achievements of 335 
Su-p*o 43 

Su-p*Q-km-t’o 64 
ivposatf 164 

Supptya-paribbajkka 8 
supplementary regulations 372, 373 
supreme path 101 

suspected ( an evil act ) 386, 395, 
396. 

suspended, things 250 
suspicious belief 388 
Susuniga 19, 51, 52, 57 
Su-t*i-na 78. 


Suita 12, 134, 172, 173, 199, 2DQ, 
324,384,446, 482,532, 533, etc. 
Sutter-gQFyldifot 3n 
Sutta—nip&ta 11 
SuUa—ptfoka 10, 11, 13 
Suttaoihha^ga 4Q3n, 551 
tutUna 273 


iSkianna^ffnii 43, 47 
smyrtjanaTt 96 
svtkkhfta 189 
Mrthaft 96 
Svmttha355 


i i ■ 

J 

r*v 


«w«n287 (dm) . : . 

■word 126, 293, 35L( dm )?g e 
swordsmen 39 




toca-pottcakam 494 

taffeta silk 309 
taints, minor 115, 137, 307, 
— clcwn 119 


tilt 65 (sim), 99, 221, *223, 281* 
* 333 
talk, 453 
— secular 384 
-—sportive 194 
Tambalitti 71 


Tamilian* 194 
Timmlipti 71 
Tan 13. 14 


tank* 104 
t*tk?-ok*ril?m 93 
tank, 250, 251, 257,43^ 
-dry 257 , - , ^ 

water in-256 1 

r«MU«fjitr373 


Tuh’o 54 

TiOr-t’o-kia ( conch ) 53 
192 

(ndh 71 



Ufa 151 


Tathigata 3, 21. GI-^4, 68, 73, 
76, 79, 80, 123, 134, 143, 1+4, 
145, 163, 164, 179, 180, 182*. 

261, 288, 290, 291, 294, 295, 

317, 337, 339, 345. 347, 380, 

394, 406, 409, 411, 305, 519, 

. 534, 536, etc* 

97 

Tavmkka 74 
Tivatiipm 357 
tax 265 

— collector 265 
teaching 165—186, 190 
—basic ground of 165 
teacher 190 
— ^>r words 172 
telling a lie 386 
Ten-Powered 16, 19, 21 
ren-sa-kia 53 

ten unlawful points m VesAlt 18 
lutkUt 351 
tetrad 314*~ 316 
—fourth 316 
—of ram 321 
text, sacred 223 
InUOvv, finer 427 
Itab*s224 

fhfnfraho 162 
Thau-ni-kn 76 
thatching, of two kinds 457 
Uicfl, 231, 242, 2G8 f 269, 275 
— five aspects of 272-273 
— six aspect# of 273 
— twenty-five ( expnations about ) 
232 

— with one’s own liand 269 



them L l , 200—264 
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Th*rag*thr 463, 504 
Thwrl-gftk* 1 1 

thief 169 ( sim ), 231, 259, 263, 
264, 267, 268/ 330 t 436 
Bhikkhit-261 
big— 277* 538 
fifth big— 538 

first big-336 : 1 

fourth big— 538 
job of-422 
petty— 277 
second big-537 
ihtrd blg-537 
thieves, 204, 444 ^ 

— bud of 478 ^ 

—five kinds of big 336 
Gandha-204 /; 

— in the month of Kattika 444 F 
thTmmiddh& 162 ^ . 

things, 250 
— dirty, cut-off 273 
— five ( considerations for a 
Vinnya-teacher ) 234 
—precious 537 
' — precious, five, kinds of 536 
’ — iht ( to be avoided) 9?\ 9$ 

thi^t 161 
thirsty spirit* 66 

Thirty-three gods ISO, 352 , 

thorny 501 

thougU( i ), application of 104, | 

100 v w 

— three evil 137 

Thullaccaya lln24-25,174 p 175, 
190, 196, 201—203, 205, 214, 215, 
231, 232, 243 — 260, 263, 265, 
256, 266, 264, 271, 273, 279, 321, 
323—325, 327, 332, 333, 338, 
346—348, 362, 365, 366* 369, 
372, 376, 379, 380, 397, 399, S36, 
543—545, 547, 550, etc. 
thuttak urn ~t t kf-gocarc 50On3I 
thutic^sMta 243 
Thun-kia— na 66 
Mpa2$5 

ThUpirfma G3-C6, 74, 76 
tide-water 516 
tiger 436, 482 
—flesh 480 
tika{-pGriuheda) 175 
tika-saAghTdiuta 175 
TV-Jtia-we 43 
tt^-Ukkhdftd 184, 340n 
tile 457 
— maker 378 
timUr 226* 227 
—tree 284 


timt 236 ’ 

T’i-p’o 43, 47 
, tintcchfrtar-jotd 458 

Tima 18*21,25,31,32*35,36, 

39, 41, 43, 49, 52 
-flhadantn 42 
— Mahlbrahml 22 
— Moggali-putta 1 7, 33, 34, 38* 
—the crown-prince 37 - 

Tissadatta 43* 77 
line vyj* 19n29, 21 
tMiyaSU 
tiUttd 41 % 

toad 196* 297 
toll 232* 265 
— post, bound* of 265 
—tax 264, 265 

^ tong* 225 . v . 

jj * tong** JouUo 446 
tooth-brush 225 
—three kinds of 497 
tooth^dek* 25, 238* 257, 258, 488* 
493,535*552 
7V&452 
To-p't-chi* 525 
torch 124 

tortoise 196* 251, 448 
, TV-£m 243 
■ — rfM 243,244 
tour 468 
1WA 153,374 
r 4 town*, bound* of 521 
trader 131 
—from Ukkala 493 
training 
beyond-182 
unden-182 
traneef t ) 289* 290 
’ — beginning, middle and end of 
289 

four lb rmlcm-85 
rnedt tfttion-3 08, 309 
— preliminaries of 307 
relish of-305 
—room 258 

trance, first 104—106, 187, 288* 298, 
310, 315, 335 
—purity of 289 

trance, fourth 40, 56, 1 13, 1 14, 295* 
298* 302, 312* 315, 335 
twice, second 106-107, 29fl, 312, 
relish of-305 

trance, third 109-110, 298, 312* 314, 

IwtMtndtnl 118 
transgression* absence of-208 
trap 278 
basket-279 


fish-279 

treasure 148* 241* 242, 245 
hidden— 243 
— house 264 

tree 244, 258, 310 (cun) r . 
bftrfcof-253 
big-104, 298 
— bound 418 
holy-382 

rottfin-514 * 

trick, magic 493 
trust 273, 274 
truthful 182 

Truths, (four) 58* S4 f 101, 12: 

134, 335, 339 
TWdJHi 518 
Tm-Atott-fw-Z* 525 
Tshi dynasy 1 
T'u 243 
Titan 84 
tube 

bamboo-204 
— for oil 355 
—of medicine 355 
T 1 u-cAWWb 243 
tumour 216, 501 
Turning ttf the Whtdj SvtUt of 47 
turtle 196, 224 
Tuiita 92, 117 
twine 161 


vbhato-bfarfjatwkf 197, 198* 200 
uuJuda-ditthi U9 
tittoka&tikf 212 

UdAni H i 

Udina-g*thft> 10 } 

Udayabhadda 51 

Ud5y7 158, 370, 374,420, 423 

udda 196 

vddfru 1 209 

uddtai.186 

vddhoeca-kukbioa 102 
vddhtmftoka 181 
udumbara 73 
Ujjcnl 27, 49 
U-kia-po 129 
U-kia-to~h- 11 

tTkk&la 493 

ulcer 139; ripe — 495 (s : m ) 

Utah i210 

unclean { person ) 100 
un-^ompounded Dhamna 125 
un -covered 203 
imffkttlim 107 
unlawful 453 


?r 


— ten points 18 
unmoral 209 
un-urablc jar 246 
ham 104 

vp<xir* 111,261,312, 521 
■— MZmi 31 1 - t ~sam£dhi 3 1 1 
— jTpvJ 520 * . 
vpsdfna 81 ; — rVp* 299 
vfxxd&cma 173 . *< 

upahma 518 -■ ***& * 

upohatii 216 r v 

. Upftli 2, 7, 16, 17, 42, 43, 76, 79, 

. 133, 174, 189, 209, 216, 218, 424, * 

482* 535j“iutta 189n28 

* upqjjUya 29, 33, 180, 186, 408, 494, 

513 

upekkiUid 114, 115, 164 
Upafutnda 424 
vpanfka 93 
■ tpaniijhMyati 105 
upanisJ 78 
^ u p ft ni? io y a 1 65 

uptsak* 19, 126* 186, 189, 191, 192, 
217, 330i 343* 421, 438, 467, 468, 
i ipasampads 25, 33, 170, 434, 446, 

% 460*499,531,538 

* Upasena, 434, 435 

—first recluse 1 40 
Up*iikt 405, 421,423 
Upatixsa 43, 200, 201 
U pa villa 129 

Uposctha(s) 9 30, 34, 35, 42* 71, 

135, 166, 197, 226, 354, 397, 404, 
459, 461, 478, 481 
mposathi t J }, 515, 520, 521, 530, 551 
- — days, iix 459 
great-30;— hall 135, 136 
i — nine 401 i — *7mJ5l5 
1 uppola 26, 28, 179, 452, 526 
Uppaluoanna 210, 422, 423 
upright 165 
urine 492 
cow’* — 476 
I passage for-$71 
uslra 452 
{ U-tan-yue 89 
;Uttara 43, 48 j— Sogaka-43 
^Uitarakuru 89, 130, 133, 3S5 

Uttar a-p3saka 216 

uttar&saftga 36, 37, 368, 407, 412, 
^ - 413, 416, 426- 436, 529 

f Uttiya 43, 50 

ttfusn 

-ti M „ 

iMcane-tiiitfhat* 101 

Va44hamina 64 
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VacMbarntnakatchKyl 63 n6 
Va44ha 551 ; 

Vaggu 292 

VagpHmdM nodi 292, 336, 339, 846 

vaidtfrys 368 

Vaiiya 136, 178 

V*jjiputta 19 , 196 

V&jjLputtakas 168, 170, 171 

Vejjf It, ’9, 153, 206, 209, 287 

VfUukar&ma 19 ' * 

VanaufjJ 43, 46 

Vaftgantaputta 434 

V&frganta, scion of 140 

vanna-bh&n<mam 108 

Vara 64 

para 344 , 345 

VaT&ilast 285, 488, 503 
queen * ■ * king of— 286 
va rtf 153 .. , . r 

Varu^27,2B *V ? ■ 

vayo—anuppatti 9 8 ' 

uasala 373 
Vasabha 330 

Vfiaabhagfiml 19, 551 * ■ ■ * 

Vfisettha 17S 
v*s7 L80n3 

VassakSra 226 . ^ 

vassati 373 

vassJu&sa 220, 262 ■ • ■ *r 

VassiZpan&yikS 517 
vataiiioka 53 
vat la 531 
vattfni 16J 
urttha 1 L5 

uziihu 389, 540* 548 Ji 

VatthUp&ma-sutt* 292 
Vebhira 6, 352 
Veda( i ) 24, 80, 167 \ ' - 

— three 23 1 ■ f 

vtdanf 13n26, 81, 83, 3)5 * 

Vedehl 9 
vegetable 492 v 

Vigtlaiion 241, 452 *1 1,1 f '• 

Vthapphala 116 ' ;■■%; -v ' « 
veAaiaffAaqt 25Qtff Ztfjrk&krii&i 
vthisk 252 ■ 

Velima 164 ^ ! + ^ ( 

vefuriya 77 ■ ■ w 

venal beauty 51 8, 519 ■-?!.-■ i-f .iv> ; f 
vinegar 526 * ' > c j . . 

wn« 47ln >** j-* M ->i 

Verafij* 2, 17, 76, 78-80, 97, 125, 
130* 132, 141, 144/147,148, 459 
Vesfikha 2 1 ] <“ A ’ 

VesiiT 7, 19, '148^ 149,' 285, , 287. 
293, 335, 407, 417/453 


■ * * ■ i 

4 

*< ■■ 
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V ■ 


vniya-gocara 500n3l 




V*v 

A 


303 

Veisabha 137 
Veswitara 184 
vtyy&QOttak&ra 329, 432 
viands 489 

VibhaAi* It, 113, 178, 492n 
VMttf 146*356 
viefra 103, 111, 290, 316 
vkikiahl 102 
vidaliMmaita-n 435 
Victeha 89 ' 
vidha&l-gocaro 500n3l 
Vidiil 49, 50 

Vijaya 51 * ‘ 

Vijjj, 33, 42, '4^, 50, 55, 124, 341 
—eight kinds 8^ * 

- — three kinds 85, 382!^ ^ 

—Hiss* 335, 344 
vi-h&likd 480 
mkeppanM 414 * 

parommftkhf-4l4n * * 

sammukhM — 41 4n 

vikappiUt 411 ^ ^ 

Mag* 229, 230, 255, 262 
— bounds of 52, 230, 261, 521 
Malaya— 229; prttimU 4^—5 \ 6 
Vimma 11, 13, 91, 125 
VmJrtwatihu 5& 

Vimati-uimfdaaJ 153* 164, 167, 174, 

175, 180*207, 208, 214* 217, 225, 
273, 285*' 322, 412n, 416, 508n, 
514*551 
vimakkha 208 
Vimuttimagg a 238 
Vinataka 88 

Vinaya, 7, 15, 41, 113, 114, 118 , 
119, 128, 136—138, 140, 141, 

143, 146—149* 151, 155, 156, 

163* 172, 174, 190, 219, 242, 

275, 300, 338, 341, 343, 344, 

346, 348—350, 356—359* „'362 

—364, 366, 376, 380, 392, 395, 

435, 440, 442 — 444* - 481/ 494, 
509, 525n, 529, 531—533 ■ 

—dukkafa 242 P ■" "I- 
—expert in 223 ^ r 1 CA;i 

* . — External Intrbdacdftn to jII-78 

—five advantages ( of) 479fF* . 481 
—fourfold 1 68* 1 71, 1 73, 176, 177 
law of- 166 
— ( learning ) of— 482 
—master 174, 176, 177, 235— 

238,481,482 . ' f 

meaning of-ll - '^Sr ' 

—original 173* 185* 429 
raii-534 ; \ .?} ,w t '* 

— six advantages of 481 f B * 
student of-384 s “'**** *" 

- 4l. 


i 
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— tcaclicr 176, 201, 390 
Vi nay a -mas ter, eleven Advantage! 
of 482 


— three qualifications or 177 
Vinaya-pitak* 3—10, 17, 24, 23, 
33, 42, 75—78, 133, 148, 168, 
171, 180, 219, 337, 446, ate. 
Vinaja-ri&hjff ]06 
Vindhya* 418 
Vindhylfavl 418 ■ 

tnpasumf 108, ,113, 167, 288, 299, 


313, 315—317, 340, 341 
Vtpa**! 133-136 
—fife, period^f 117 , 

tApatti 15426a ‘ ^ v 
vippojhfra lflfe 

162, 189, 317 
otr&o 108, 163 
Yfr+khl 405, 466 
/ ritother— 442 
msJla 64 


W|l 


‘i 

V !; 


viscera* five 206 
visit, silent 428 
V&a 69 


vissvui-gfka 41 3n 
Vissakamma 6, 69 
Visttddkitaagga 67, 106, 10C, 115, 

117; llfiT 288* 302, 312 
Vih*aliannl 68 

vitokk* 103, HI* 113, 290, 307, 316 


tw^ii 391 


btoatfa 116 , \7Q\-kAppa ll<> 
trivet fat fhrfi U® 

vk*k* 95, 102 
vocal action 543 


vocal ( rejection ) 473 
tohfra 540, 549 
voice, women attached to 460 
voidlty 137 
vuddhc 98 
votings! ck 534 
Vulture 220; — peak 219* 437 
— peak-mountain 220 
Vuttiya 42, 62 
vyfhffa 540 

vjtJwt{ 86 

^ruUta 2ft8 t { 

■ — thirty 320 

W 

wnges earned 432 
waist-girdle 224 
— line 253 
waiter 329 
mU 448 
\Viing-4o 74 
Wangle 514 


washerman 229 
wart, dead 195 
watchman 263* 283 
watch-tower 515 
water 156, 163, 256-37, 281, 297 
(dm) 

— and milk ( dn ) 397 
—bag 180 

— buffalo 202; —bowl 455 
canal of— >133 
flowing-247 i 
— in placet 250 
—plate 1 ?3;— pond 298 
secured by-375 
— strainer 224 

ways* nine, of knowing breath 297, 
wealthy 301 £ 

weaving 162 ^ i - 

fflrf 85* 116 

^vtighty, eight— conditions 181 
—matters ( for Bhikkhunls ) 461 
itnU-astwtd 274 
WatH'i 455 
wei-nursc 151 
wilderness* dangerous 333 
wilful ness 103 
wine 453, 477 
winter 454 

wisdom, 141, 150, 182, 184* 3+1 
— eye of 340 
— higher 184 
— supreme 100 
within a town 544 
wives, the story of two 328 
wheat 129, 492 
hone-131 
wheel* of life 166 
woodcn-455 
wolf 436, 482 
woman* 351* 3G3, 375 
image of 214 

—inclined to bodily decoration 
291( sim ) 

— lascivious 484 
married-471 ; jleeping-199 
—thief 49 1 
with a — 476 

— with stripped skin 351-52 
women, 199, 200, 203, 201 
— enemies of ascetics 367 
heavenly— 157 
no — that do not conceive 328 
wood* 125 

— huge block of 307 ( aim ) 

— oflog 121, 282 
words* indecent 372 


world 

— Honoured one 127, 144, 153 

162* 205, 223, 228, 291, 3 I 7 1 

335, 3B3, 384,, 386* 38;, ^ 

519, etc* f \ t » 

1 — system 134 ( * * 

three kinds of-86-89 
u>om out ( nun ) 98^ , 
worry, mental 161 
worship* uiehsils of 264 
toorify ( official act ) 182 
wound 205 % 

bandago f©r~486 

Wv, border country of-496 4 

Y 

yakkha( s ) 9, 26, 44* 48, 66, 70, 
71,79,88,90* 192, 206, 215, 218, 
220, 229, 320* 321* 332* 3+1* 

363, etc- ’ 

image of-332 
— spirit 350 
story <rf wild-333 
yakkhinT, 47 
story oMG9 
Takkhmt HSritakl 44 
Takfti-stnfpiUi 44 
Yamaha 11, lln22, 23 
Vatnutd 342 
Yaaa 19* 180 

Yasatihcro Klkamjaputto 42nl3 
Yatodharl 507 
jfthafBpam 239 
y&vo-jhrikatn 47$ 
yfva-kflikam 474 

Yavuna +3 i 

jtiva-taniuU 128 

jMttyyatikf 533 
JWAf 79 
yellow stuff 522 
Ytn-yaQ 525 
Ye-p'o, city of 2 
ft 189n3L 
Yingyt 4lnl 1 
Yotftmara 295* 296* 305 
jqfi'U 105 

yojana 25, 40, 283* 287, 29S* 303, 
332* 350, 365, 468 
Yonaka-Dhammarakkita 43 

63 

yo^pena 178 
Your majesty 227 
Tut 514 

Yugnndhar* 88 
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CORRECTIONS AND ADDITIONS 


Page Para Line 


Read 


from below 4 Saayojantni %, Sapjojantni 

47 7 ce~ta-if~ka ce-tasi-ka 

m 

83 6 thiefs thieves 

2 4 Such a one, , Such a one 

2 , sSmadhi ■ ' sam&dhi 

27 8 on edoes ' * one docs 

note 26 At the end of the note add : In thit connection 

• see an article by Hopkins on 11 Sniff-kiss *' in 
the Journal of the American Oriental Society, 
vol. 28 ( 1907 ), pp. 120-184, where the author 
contends that ‘ sniff-kiss * alone is mentioned in 
Vedic and MahSbhSrata times. 


368 

94 

6 

umdurya T ,4 1 

oaidBrya 

368 

margin 

lower figure 762c wr.! 

, 726 c 

368 

note 

29 

Add at the end : 

( $mp. iii. 544 ). 

389 

49 

11 

Add after * rules of conduct ' * on upoiathz ( days 

401 

1 

1 

at Rajagaha 

at SavatthI 

405 


1 

Mallikarama 

Mails r5ma v 

414 

note 10 

last line 

ammukhS vihappanS 

sammukhd vikappand 

443 

notes 

2 

Indian Year 

Chinese year 


10-12 

3 ’ 

See S. B. Dikkshit’s 

Also see S, B. DikshitV 


Add at the end : 381, for the commencement 

Indian year 


n22 
note 27 
14 
71 
103 


last but 
one line 
from 
bteow 


last but 
two lines 


Bhikkhu-sumtnatiya 

832a 

Sumuddadalta 

shoulders 

become 


Bhikkhu-sammu tiyS 
823a 

Samuddadatta 
shoulders (68) 

becomes 


Transfer the second marginal figures to the place 
opposite the Last but one line of para. 1 ending 
with ‘ become 

On YasodharS add a foot-note : Pali texts 
generally read * RSliula-mStS, 1 Buddha varpsa 
( PTS p. 63 ) gives the name of RShulam&tS 
as Bhadda-kaccS or Bhadda-kaccanS { Sinh. cd. ), 
but Siamese text alone reads YasodharS; but 
the Siam, editions are not very reliable for 
manuscript loyalty. ; 
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Page Para 

Line. 

. For 

Read 

518 

.note' 

14 2 

85a 

845 a 

518 ' note 

15- 2 - 

Col. 

lines 

518 

' note 

17 1 

po 


524 

50 

15-16 

Read these lines thus :■ 

If the donor is making a 


. s ;;jf gift in the month of Kattika to those who have 

: ; entered the later Retreat, then those a 

552 . right top comer. XVII . ; XVIII 

552 note" 39 ■ ** , add : ‘ ( Smp. vii . 1388). But at another pjace 

> • - in Smp. ( vii. 1344 ), we are told : Kurundi and 

■ ■■ ■■'■■■■ Mahd -Atthakathfi do mention ten kinds of 

- garments..** * 

538 para. 2 3. on the word ‘new* in line 3' of the question 

: ' " and 3 of the answer, add a foot-note : Smp. vii. 

* 1384 ; Adhamma-kamme dot Moakdni .. dhammtt - 

' v„‘ . . ^ kammt dot tmakfni. l*his makes it clear that 

*’ ' V , A-. : , ; ' ; »i* ; >■ - f tumka here does nbt mean ' new 

; J ; . 565 /■„* Column after 'confabulation 1 (line 35) add 

y n.*i. s.\.: * Confession 243, 532 



.* f 
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